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Abijcract. 


This work is mode up of three unequal parts. The first part eontalns 
an edition of tlio. Sanskrit text of what I have called 'Redaction A' of the 
Bhaisajyagui'u-Siitva. This edition is based on a single manuscript found at 
Gilgit, with variants from four other manuscripts, also found at Gil git, 
given in the critical apparatus. Stylistically 'Redaction A' seems to 
represunt an 'unrevl.sed' version of tint text, perhaps n first attempt at 

i 

Gilgit to commit an oral tradition to writing. 

The second part ennsist.s of a critical tuiitlon of the Tibetan trans- 
lation of a Sanskrit to.xc of the Bha'isaJynguvH-Putva. This edition is 
based on the Derge, Narthan, Peking and Lhasa versions of the 'phags pa 
boom Idem ’das smart gyi bZa hai du vyaH 'od kgi. short gyi- smon lam gyi 
khyad par rgyas pa and tl>e 'phags pa da btiin gtsogs pa hdun gyi shon gyi 
smon lam gyi khyad par rgyas pa. The Derge versions form die basis of 
the edition. 

The first and second parts are preliminary studies to die tliird and 
main part, since, the whole was not intended as a study of the Bhaisajyaguim- 
Subra per se. This tlilrd part Is devoted to an Kngllsli translation of the 
Sanskrit text,with notes; the latter making up the bulk of the work. In 
diese notes I liave attempted to show how a literate member of the Gilgit 
community, assuming he was familiar widi the texts known to have been 
available to him, would have, or could have, understood the Bhaisayyaguru- 
Guiva. T liavo nl.so attempted to show what was and wliaL was not unique to 
the Bhaisadyaguru-Fiutra vis-a-vis the Gilgit collection as a whole, and 
to make Che first tentative steps towards reconstructing the 'Buddhism' 
current at Gilgit In tlio 5th-fith century. 
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The Sanskrit Text of Redaction A 
FROM Gilgit 
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I. The manuscripts of the Bhaisajyaguru-sutra found at Gilglt. 

At least five Mss. of Bhy were recovered from Gilgit. Since these 
are now available in published facsimile there is no need for an elaborate 
description of the individual Mss., but I must say a few words about the 
way in which i refer to them. As I have pointed out elsewhere (JJJ 19 
(1977) 206) Dutt’s use of his identifying letters (A, B and C) Is so 
promiscuous as to render them useless. He not only cites the same Ms 
sometimes as A, sometimes as B or C; he also assigns the letter A to two 
independent Mss. written in two different scripts. This has resulted in 
a great deal of confusion in the work that has come after him. Neither 
Lokesh Chandra in his introductions to the facsimile editions,, nor the 
entries in Buddhist Text Information, No. 12 (1977), nor my own note in 
IIJ 19 have succeeded in fully sorting out the situation, 'this was largely 
due to the fact that in all three cases there was an attempt to maintain 
Dutt’s original inadequate "system" of letters. Tn light of this experience, 
and with the hope of ending this completely unnecessary confusion, I decided 
to adopt an entirely new system of letters, which 1 give here along with 
a few comments. The folio numbers are those assigned to the facsimile by 
Chandra, not those of the original Mss. 

V = Gilgit Buddhist Manuscripts viii, no. 32, fols. 1866-1867. 

This Ms. consists of a single leaf and is the only Ms. of Bhg 
written in what Sander (Palliographischos ;m den Sanekrithand- 
sahvifben der Berliner Turfansammlung (Wiesbaden: 1968)) calls 
"Gilgit/Bamiyan Typo TI". It is one of Dutt's A's. 

W = Gilgit Buddhist Manuscripts x, no. 51, fol. 3261. This Ms. 
consists of a single fragment of a single leaf and had not 
previously been identified. It is not impossible that W, rather 
than being an independent Ms., is a fragment of one of the folios 
missing from the end of Z. The script and handwriting are very 
close to Z, and the number of lines agrees. This point can only 
be settled by a careful examination of the originals. 

X = Gilgit Buddhist Manuscripts viii, no. 34, fols. 1868-1948. 

This is virtually a complete Ms. and the only one which preserves 
a title for our text. Bute's edition of Uhg is es.sontialiy an 
edition of this Ms. It is usually referred to by him as B. 



2 


Y = digit Buddhist Manuscripts x, no. 10(2), fols. 139A-1A25. 
nils Ms. is almost complete, missing only one leaf near the 
beginning and a small piece at the very end. It forms part 
of a bundle which also contained the Vajracchedilia and this 
bundle has been discussed in some detail by N.P.Chakravarti, 

"The Gilgit Text of the Vajracchedika", in G. Tucci, Minor 
Buddhist Texts, Part I (Romo: 1956) 175-82. It is usunllij 
referred to as C by Dutt. 

Z = digit Buddhist Manuscripts viii, no. 31, fols. 1838-1865. 

It is missing several folios, and many of those which are preserved 
are d.amaged. This is the other Ms. which Dutt refers to as A. 

There is one other Ms. whJcVi tlie early Inventories and Chandra 
{GBMsx, no. 57, fols. 3257-3258) give as a Ms. of Bhg. But what I 
can definitely read of this Ms. - the facsimile is very difficult to 
read, and my microfilm is, if anything, even worse - does not seem to 
bear this out. Here again only an examination of the original can 
settle tlie question. 

Before discussing the relationships between these Mss. it may 
perhaps be useful to first present a concordance of the material 
available to us. 


Concordance of the Gilgit Mss. of Bhg 


Paragraph 
no. 0 f my 
edition 

Dutt's Ms.V 
edition 
page & 
li ne 

Ms.W 

Ms.X 

Ms.Y 

Ms. Z 

Siks 

[0] 

1.1 

- 

1868.1 

139A. 1 

- 

- 

ri] 

1.2 

- 

1868.2 

139A. 1 

- 

- 

[2] 

1.9 

- 

1869.A 

139 A. 3 

- 

- 

131 

2.3 

- 

1871.2 

139A.6 

- 

- 

[A] 

2.9 

- 

1872.5 

1395.2 

- 

- 

[5.1] 

3.A 

- 

187A.A 

1395.5.. 

- 

- 

[5.2] 

3.9 

- 

(1875.5)* 

- 

. .1838.1 

- 

[5.3] 

A.3 

- 

1876.1 

- 

1838.1 

- 

[5.A] 

A.7 

- 

1876.5 

« 

1838.A 

- 

[5.5] 

o 

1 

- 

1877.3 

- 

1839.1 

- 

[5.6] 

A.13 

- 

1878.2 

- 

1839.A 

- 



Paragraph 

Dutt 

Ms.V 

Ms.W 

Ms.X 

Ms.Y 

11s. Z 

Siks 

[5.7] 

5.4 


- 

1879.1 

- 

- 

- 

[5.8] 

5.9 

- 

- 

1880.2 

- 

- 

- 

[5.9] 

5.13 

- 

- 

1881.1 . 

.1396.1 

- 

- 

[5.10] 

6.4 

- 

- 

1881.5 

1396.1 

- 

- 

[5.11] 

6.9 

- 

- 

1883.1 

1396.3 

- 

- 

[5..12] 

7.1 

- 

- 

1883.5 

1396.5 

- 

- 

[5.13] 

7.7 

- 

- 

1885.3 

1397.1 

- 

- 

[6] 

7.11 

- 

- 

1885.5 

1397.1 . 

.1840.1 

- 

[7] 

8.10 

- 

- 

1888.4 

1397.6 

1840.3 

- 

[8] 

10.1 

- 

- 

1892.3 

1398.6 

1842.5 

- 

[9] 

11.5 

- 

- 

1895.4 

1399.6 

1844.6 

- 

[10] 

13.3 , 

..1866.1 

- 

1899.2 

1400.5 

1846.6 


[11] 

14.5 

1866.2 

- 

1902.1 

1401.4 . 

.1848.1 

..175.13 

[12] 

15.8 

1867.2 

- 

1906.4 

1402.5 

1849.3 

175.14 

[13] 

15.11 

1867.2. 

. 

1907.2 

1402.6 

1849.5 

~ 

[U] 

17.3 

- 

- 

1911.1 

1403.6 

7351.5 


[15] 

19.6 

- 

- 

1916.3 

1405.3 . 

.1854 ,1 

..174.1.. 

[16] 

20.10 

- 

- 

1919.4 

1406.2* 

1855.2 

174.7 

[17] 

23.7 

- 

- 

1925.2 

1408.1 

1858.6 

- 

[18] 

25.11 

- 

- 

1930.4 

1409.4 

1861.5 


[19] 

27.1 

- 

- 

1933.3 

1410.3 . 

.1862.1 

- 

[20] 

28.5 

- 

.3261R. 

. 1936.5 

1411.3 

1863.3 

.. 

[21] 

29.12 

- . 

.3261L. 

. 1940.3 

1412.4,. 

- 

- 

[22] 

31.11 

- 

- 

1945.1 

- 

- 

- 

[23] 

32.2 

- 

- 

1946.2 

- 

~ 

- 

[24] 

32.6 

- 

- 

1947.1 

- 

- 

- 

[For references marked *, 

see the 

critical 

apparatus 

to my 

edition; two 

dots before a reference indicate 

that the 

actual beginning 

of the pa ra¬ 

graph is 

mis.slng 

from the 

Ms. in 

qviostion; 

two dots 

after a 

re for once 


indicate that the beginning of the paragraph is preserved, but material 
coming after it Is missing.] 


According to Dutt and Chandra two of our Mss., X and Z, are provided 
with colophons. But judging by the facsimiles it appears not unlikely 
that the colophons reproduced as GBMs viii fols. 1864 and 1948 may have 
belonged to other Mss. There Is at any rate uothJug to connect them 
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cleEinitely with our X and Z. In light of this uncertain situation 

and in light of the fact that these colophons contain a number of problems 

best studied in relaWonship with the other colophons found at Gilgxt, 

I have omitted them from my edition and will not here discuss them further, 
(for some remarks concerning these and other c$ 4 opl'' 0 ''>s at Gilgit see: 
Chakravarti, op.cit., pp.179-82; N.P.Chakravarti, "Hatun Rock Inscription 
of Patoladeva", Ep'Lgraphia Indica 30 (1953-5A) 226E.: B. Prakash, "Gilgit 
in Ancient Times", Bulletin of Tibetology 7, no.3 (1970) 20f.; Y.Kurumiya, 
"Hokekyo bonpon shahon okugaku kenkyu no to", Hokekijo sliinko no sliokeitai 
(Kyoto; 1976) 137-38; 1 A 6 ). 


II. On the Redactional Differences in the Gilgit Manuscripts of the 

Bhaisajtjagunu-Sutra. 

Determining the relationships between these five Mss. is not easy. 

We have at our disposal two kinds of evidence; internal evidence, which 
consists of a large body of variant readings found in the individual Mss., 
and external evidence. The latter will be dealt with first. 

Of the three main Mss., X, Y, and Z, only Y shows no signs of having 
been "corrected". X has been "corrected" at four places, and Z at four¬ 
teen. In almost all cases in both Mss. these "corrections" are inter¬ 
linear and usually in a different hand. These "corrections" will take on 
significance if we can determine their source. 

In X we find the following instances: ([5.2]1 = paragraph and line number 
1875-5: nanadisam ccheran, bo: nanadisam ga-ccheran. 15-211 
1883.3; tanidanam pa kurvanti, to: tanidanampa-pam kurvanti 15.1113 
1890 . 3 ; yai manusyabhutai srutam, to; yai pui-vain manusyabhutai,. 

srutam 1719 

1896 . 1 : paspaxx.... to: pa-ra-spaxx... 1913 

For our purposes this evidence is totally inconclusive. 1875.5, 

1883.3 and 1896.1 represent obvious corrections which could have been 
made by any reader. In reference to 1890.3, while it i.s true that both 
Y and Z have purvairi here, and therefore could be the source of the 
"correction" in X, it is also possible that the correction could have 
been made on the basis of [9]9 where all three Mss. have purvam. Note 
also that all three Mss. at [8]10, [10]10 and [11]6, in the same basic 
formula, omit purvam. 


// 
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The analysis of the "corrections” in Z produce more interesting 
results. We have tlie following cases: 

1839»6; jada kheXS ka lainga kuja, to: Jada khela ka-na lamga, 
etc. C 5 . 6112 . X coulu. not possibly be the source of this correction 
since it reads: Jadaitaka-lamka kuja; Y is missing. 

l840.1: bhaisajyaguruprabhasya, to; bhaisajyaguru-vaidurya- 
-prabhasya C6l]ll. An obvious correction which could have been 
made by any reader. 

184i. 3; prag eva matapitrfnam bharyaputraduliitrinam dasyamti 
prag eva dasadaslkarmakaranani prag cvanyesam yacanakanam CTIT- 
The underlining here indicates the corrections; dasyamti is inter¬ 
linear; the other correction is two lines wedged in a small space 
wliich may have been left by an erasure. Y could not be the source 
of dasyamti, although X could; both could be the source for the 
second and longer correction. Tlie situation is complicated by the 
fact that Z is the only Ms. which has bharyaputraduhitrfnam; X has 
only prag eva matapitrxnain dasyanti; and Y has nothing to correspond 
to either. 

l84l. 5-1842.4 ; tatra tesara yamalokasthi-tanajn va tiryagyonisthi- 
tanam va tasya tathagatasya nama amukhibhavisyati • saha smai-ana- 
maCtrena taltas cavitva punar api manusyaloke upapatsyanti jatismaras 
ca bhavisyanti • te durgatibhayabhita na bhu 5 ''a(h) ka^nagunebhir 
bhavisyanti • danabhiratas ca bhavisyanti CT311-15. Here again the 
underlining indicates the correction which, again, appears to have 
been written over an erasure. This correction is virtually identical 
with the reading of the passage in X, and could not have come from Y, 
which has quite a different reading. 

1845 .2: nubhavamti • te anekana varsaSatasahasranamm a- £913 is added 

• • • • 

beneath the line, but the usual '+' indicating where it should be 
inserted is missing, pj-obably due to the fratpiientary nature of the 
rir:!t two llnc:i. In any case, thin 'corroct i oil * t:onld have come from 
either X or Y, both having essentially the same reading. 

1845 . 4 : vamana, to: va-ha-mana C936. An obvious correction. 

1847.4: prthagbhutSnavahayanti, to: prbhagbhutana-ma-vahayonti 

^ , ■■ 

C10I]6. In reference to the gen.pl. ending, the reading of Z, which 
is exactly the same reading as X, has been changed to the reading 
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of Y. Note, however, that Y reads prthalcprthagbhuta-, while X and 
Z Imvo only prthanhhDta-. 

1850 . 2 ; ka(p).xx. . , to: ka-rna-(pu)xx C13I15. An obvious correction. 

1851 . 5 : na ca kenacic chnlcyamq)opahati • bhagavan alia etc. , to; 
na ca kenacic chnltyom ojopahati • hrtam va o,)ah pulinah pratyahai-ati 
bhagavan aha, etc. 1I13D15-16. Here the correction is virtually the 
same as the reading of Y, and X could not possibly be the source, 
since it shows a different reading. 

1852 . 2 : -samanvagatam upavasitavyah, to: -samanvagata-m upavasa- m 
upavasitavyah n)il)|. This correction could have been made on the 
basis of either X or Y. 

1852.3'. praveso, to; pr.a-dc-se Cl)n5. An obvion.s correction. 

1853 . 6 : svapnam oyanti, to: svnpnam pa-syanti L 1 I 1 -I 6 . An obvious 
correction. 

I 85 H. 6 : janayisyati bhirupa, to; janayisyati fi-bhirupa C1531)!-. 

This co“. r ction is the reading of X; Y has -isyanty abhirupam. 

1858 . 5 : na tv e tasya, to: na tv e-va tasya Cl6'28. An obvious 
correction. 

Here .-gain the evidence is not conclusive, but it does indicate a few 
possibilities. It indicates, for example, that the 'corrections' in Z 
could not have been made on the basis of either X or Y alone. This in 
turn suggests at least two possibilities; (1) the. 'corrections' in Z were 
made by someone who compared it with botli X and Y, and thus in terms of 
the 'corrections' Z represents a conflated Ms; or (2) the 'corrections' 
in Z wore based on another M.s, no .longer extant, wlilch contained readings 
which sometimes agreed with X, and sometimes agreed with Y. Tliis hypo¬ 
thetical Ms., however, would appear on the basis of its readings to have 
been itself a conflated Ms. Both possibilities seem to indicate that in 
terms of tiie 'corrections' alone, Z represents a conflated Ms. tradition 
which is to be placed somewhere between X and Y. As we will see below, 
this pattern conforms very closely to that which emerges from an analysis 
of the internal evidence. 

The internal evidence available to us is in quantity, at least, much 
richer, although here again a precise analysis of it is not easy. I think 
it is clear from the material that in the three nvain Mss. we have at least 



7 


two, and probably three, separate redactions of our text. But here already 
we have a problem; it is one thing to state that we have two, or probably, 
three redactions of our text, but it is quite another thing to give a precise 
definition of what constitute? a legitimate redactional difference. A large 
part of the problem is that we lack parallel examples from other texts, since 
almost all our "Mahayana texts in Sanskrit arc preserved in only one, usually 
late, Nepalese redaction. Wlien the Kashgar "Ms. of the Saddhavmapundar^ka 
is fully studied and compared with the Gilgit/Nepalese version of the text 
we may, however, know more about the nature and possible range of redactional 
variation, especially in regard to prose composition which is not governed 
by the conservative influence of meter. Apart from the Saddharma, we already 
know that there are considerable differences, notably in prose, between the 
Gilglt and Nepalese redactions of the Sarnaclhivaja-siitvaj but these differ¬ 
ences have yet to be analysed. The only other example that I know of ~ and 
the one which is perhaps most comparable to Bhg - is that of the Vajva- 
oahedika^ where we have both an early Gilgit/Central Asian redaction(s) 
and a later redaction preserved in Mss. from Japan. But here again, the 
variations have not yet been systematically studied and are imperfect.ly 
marked in Conze's edition. In light of tliis lack of comparable material - 
and therefore of anything like estahlishcd criteria - the best method of 
procedure seems to be a definition-by-enumeration. That is to say, that 
it is best to begin, at least, with an enumeration of examples of what 
appear to be legitimate redactional differences. 

In the table below the numbers in square brackets refer to paragraph 
numbers in my edition. I have also added in parentheses after each reading 
the letter or letters of the Ms./Mss. in which it is to be found. It should 
be noted that when a reading is assigned to two or more Mss., this does not 
necessarily mean that both Mss. have exactly the same reading. There are 
often minor differences in tense, spelling, etc. Readings under ’Redaction A’ 
are those of my edition and do not, therefore, necessarily correspond exactly 
to Y or Z, etc. Those under ’Redaction B’ are unedited; I have merely added 
missing letters when necessary. 

Redaction A Redaction B 

Ella, bhagavaiti .. . vaisalim anuprapto a. bhagavam . . . nupurven a yaina 
viharati sma. (y) vaisalim mahnnagarli n • tenan uprapto 

bhiit tatra khalu bhagavann vaisalyain 
viharati sma. (X) 
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Redaction A 

b, de\’’as'uragarudakinnaramahora- 
gaih (Y) 

L21a.. ekamsam cxvaram pravrtya (y) 

C3da. satvanam arthaya hitaya sukhS' 
ya devamanusyanam (y) 

[4da. aasta devamanusya nam (Y) 

b. tasya mamjusrir bhagavato, 
etc. (y) 

c. purve (Y) 

d. katamani dvadasani (y) 


Redaction B 

b. mahatya ca devanagayaksangan- 
dh ar vas ur agar udaki mnn ahr amaho r aga- 
manusyamanusyaparsada (x) 

a. ekamCsam uttaradsagham kr tva (x) 

a. satvanam arthaya hitaya sulchaya 
devamanusyanam c^ hitarthaya (X) 

a. sasta devanam ca manusyan am ca (x) 

b. tasya khalu puna mamjusrir bhaga¬ 
vato, etc. (x) 

c. purvam (X) 

d. katamani dvadasa mahapranidhanani (x) 


[15-Ida. buddhabodhim abhisambudhye- a. (i ) nuCttardayam samyaksambodhim 
yam (y) abhisambudhyeyam (x) 

• ft • 

b. tadaprameyasamkhyeyaparimana b. tada mama sarlr(x)x xxx-prameyasam- 
lokadhatavo mama sarirabhaya khyeyaparimana lokadhatavo bhrajeram (X) 

bhrajerams (Y) 


C5.4da. 'ham kumCargapratidpannah a. 'ham ye kumargapratipannanam 
satva^ bodhimarge pratis t hapayeyam , satvanam * sravakaxxkabuddhapratipannas 
sravakamargapratipannCah pratyeka- ca te satva anutare bodhimarge mahayane 
buddhamadrgapratipanna va sarve maha- niyojayeyam (x) 
yane niyojya pratis t hapayeCyam d (z) 


[I5'.5da. tatha canye aprameyasam - a. te sarve akhandaslla syus (x) 

khyeyapariman a satvas te saCrdvCed 
akhandasila syuh (z) 

b. ma ca kasyaci silavipannasya b. ma ca kasyaci silavCidpannasya mama 
mama namadlieyam srutva durgatigama- namadheyam srutva ma kaci durgatigamanam 
nam syat (z) syat (x) 

[15.93a. C... 'ham sarvasatva marad- a. 'ham sarvasatva mar apSsabandhana- 
pasaih parimocayeyam nanadr st iga- baddha nanadr st igahanas amkat t aprapta- 
hanasamkataprapta h tan samyag- -sarvamarapasadr st igatibhyo vinivartya 

drst yam pratis t hapayeyam (y) samyagdr st au niyojya (X) 


[I5.10da. ye ca bandhan atadanav a- a. ye va bandhan abaddhav aruddha (x) 

ruddha (y) 
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b. te madlyena pimy&nubhSvena 
parimucyeran sarvopadravebhyah (Y) 

C5.1111a. aharaparyestyabhiyiilctah 
papam karma kurvanti aham tesam 
varnagandharasopetenaharena sariram 
santarpayeyam pasca dharmara s enaty- 
antasukhe pratis t hapa.yeyam (Y) 

C5.121a. dvadasaman tasya tathaga- 
tasya idam mahapranidhanam a('bhut) 
(Y) 

b. sitosnadamsamasakai ratrimdi- 
vam duhkhaj n vedanam vedanti (Ms. 
vimdya) aham tesam vastraparibhogam 
upanamayeyam (Y) 

CTla. aneke ca te satva ye svayam 
e vatmana . na paribhumjanti prag eva 
dasadasikarmakaranam prag evanyesam 
yacanakanam (Y) 


b. tatra tesam yamaloke sthitanam 
va tiryagyonau sthitanam va tasya 
tathagatasya nama amukhibhavisyati. 
saha smaritam atrena tatas cyutva 
punar api manusyaloke upapatsyanti, 
Jatismaras ca bhavisyantidurgatibha- 
yabhita na bhuyah kamagunair arthika 
danabhiratas danasya ca varna vaditah 
sarvastiparityagino 'nupurvena 
sirs alcaracarananayanasvamamsasoni- 
tam yacanakanam pradasyanti (Y) 


b. tc namadheyam .sravan a 

madiyena pnpyanubhavena sarvab hayo- 
padravebhya (h) parimucyeran (x) 

a. ahara panap aryestyabhiyuktahs 
tanidanam papam kurvanti sace te mama 
namadheyam dharayeyur aham tesam 
varnagandharasopetenaharena sariram 
santarpayeyu(r) (X) 

a. dvadasamam tasya mahapranidhanam 
abhut (X) 

b. sitc-snadamsamasaker up ad rut a 
trndrivam duhkham anubhavanti sace 
be mama namadheyam n dharayeyur aham 
tesam vasCtlraparibhogam upasam - 
hareyam (x) 

a. X: aneke ca satva ye svayam eva na 
paribhxunjati prag eva matapitrin am 
dasyanti prag eva dasadasikarmakaranam 
(pra)g evanyesam yacanakanam 
a. Z: anekani ca satvani svayam evat¬ 
mana na paribhumjanti prag eva mata¬ 
pitrin am bharyaputraduhitrin am ( das- 
yamti) prag eva, etc. 

b. tatra tesam yamalokasthitanam 
tiryagyonig . thitanfim va tasya tathaga¬ 
tasya nama amukhibhavisyati saha 
smaran amatrena tas cavitva punar api 
manusyaloke upaCpaltsyate jatismaras 
ca bhavlsyati-te ca durgatibhayabhita 
,na bhuyahkarmagunebhir aCrlthika bha- 
visyati danabhiratas ca bhavlsyati 
danasya ca varn avadina -sarvastipari- 
tyagina•anupurvena karacarana slrs ana- 
yanasvamamCsalsonitam yacanakanamm 
anuprgdSsyati (X,Z) 


t 
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C8la. santi satvE ye tathagatSnam 
uddisya siksapadam dharayanti, 
silavipanna acaravipannah drst ivi- 
T^anna*, ye punah silavantah te sllam 
raksanti na 'bahusrutyaiii paryesanti 
na ca tathagatanam sutrantanam gam- 
■bhiram arthani vijananti (y) 


li. yai s rut am bhavisyati tasya 
hh-;.p‘a-i''uto bhaisajyaguruvaiduryapra- 
bnacsya tathagatasya namadheyam (Y,Z 

c. tathagatanoj n sasane pravraji- 
tvanupurvena 'bodhisatvacarikam 
cari s yanti (Y, probably Z) 

C9Ila. yaih s rut am purvam manusyabhu- 
tais tasya bhagavato bhaisajyaguru- 
vaiduryaprabhasya tathagatasya naraa' 
dheyam (Y,Z) 


a.X: santi satva ye tathagatan udisya- 
siksapadani dharayati te ^ilavipat- 
Ctlim apadyate drst ivipatCtlim acara- 

vipatCtlim va - kadacid apadyate sila- 
vipanCnla ye ye puna silavanto bhavati 
ailfuii raksati-na puna bahusrutam pary¬ 
esanti na ca tathagata bhasitanam 
sutrantanam gab hiram artham ajanati 

a.Z: santi satva ye tathagatanamm 
uddisya sikapadani• te silavipatim 
apadyate drst vipattim acaCralvipatti 
va kadacid apadyante - te silavipannah 
acaravipannah dris t ivipanna yCel 
CpuOnah silavantah te silam raksanti, 
etc. 

b. tatra yes tasya bhagavato bhaisaj- 
yag\rruvaiduryaprabhasya tathagatasya 
namadheyam srutam bhavisyati (X) 

c. tathagatasasane pravrajitvanupur- 
vena bodhisatvacarikam paripurayis - 
yanti 

a. ye (rd.yaih) purvam manusyabhutais 
tasya bhagavato bhaisajyaguruvaidurya- 
prabhasya tathagatasya namadheyam 
srutam bhavisyati (X) 


b. cchindanti marapasam bhindunti b. marapasa bhindya vidyandakosam 
vidya nd akosam ucchosayanti kleiana- ucchosayati -klesana-dim ucchosayati - 
dim parimucyanti .jatijaramaranasoka- .jati,1 aravyadhiman an axxsokaparideva- 
duhkhadaurmanasyopayasebhyah (Y, and duhkhadaurmanasyopasebhyah (X^Z follows 
generally Z) X only in inserting -vyadhi- and 

-paridova-). 


ClOla. sarira vinasam va kartukama; a. sarir adhiksepam va kartvikama yai 
yai srutam bhavisyati tasya bhaga- punas tasya bhagavato bhaisajyaguru- 
vato bhaisajyaguruvaiduryaprabhasya vaiduryaprabhasya tathagatasya nama- 
tathagatasya namadheyam (y) dheyam srutam bhavisyati (X, and 

probably V) 
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b. avyapadac itta vibaranti (Y) 

Cilia, yaih punab srvitaj n bbavi syati 
tasya bbagavato tatbagatnsya 
namadbeyain (Y, Siks) 

b. te tatas cyutveb a manusyaloke 
rajano bbavisyanti (Y,Siks) 

c. te rupasatnpanna aisvaryasam- 
panna parivarasampanna sura vira 

in al ia nagrii ib iil ivvo gutlb il r-1 no bb uv i ipy ant 1 
(Y) 


b. avygpannac itCtla viburuti (x,V) 

a. yai punas tasya bbagavate ... 
tatbagatasya namadbeyam s rutam 
bbavisyati (X,V) 

b. te tas cavitva (X only) iba 
manusyaloke upapatsyate rajano 
bbavisyati (X,Z,V) 

c. t(e) ruCpalsampannabi ca bbavis ¬ 
yati -aisvaryasampanCnlas ca bbaveyub 
pari vurusiiiiipannas cn^ bliuvlqyati • 
suras ca virus ca•mabavalavega- 
dbarinas c^ bbavisyati (X,V, probably 
Z,Siks) 


C121 yena punar matrgramen a tasya V: yas ca matrgramas tasya tatba- 

tatbagatasya namadbeyam srutam gatasya ( namo)dgrbis yamti tasya eva 

bbavisyati udgrbitam sa tasya pascimp pascimaJca stribbavab pratikaralcsi- 


matrgr'amabbavab pratikamksitavyab 
(Y,Z,Siks) 



sambarisyami (Y) 

b. sutrom dbarayisyanti (Y,v) 

c. pustakalikbitam va satkarisyan- 
ti (Y) 

d. nanapuspa malyagandbav ilepana- 
curnacrvarac cbatradbva.japatakabbib 
(Y)' 

e. parivest ayitva (Y) 


tavyab 

X: yas ca matrgra(x)nia tasya bbaga¬ 
vato bbaisa.jyaguruvaiduryaprabbasya 
tatbagatasya namadbeyam srutvam 
codgrbisyanti tasya eva. pascima- » 

stribbava pratikaksitavya(h) ! 

a. buddbanam nama karnapute nipa- 
tisyati (V, and probably X,Z) 

b. sutra ratnam dbarayisyanti (X,Z) 

c. X: pustakagatam va kr tva samska- 
risyanti; V: pus talc a gat am va satka- 
risyamti; Z: . .xx staJcagatam satka- 
risyanti 

d. nanapusp adhupagandbamalyav ile- 
panaccbatradbvajapatakabbi (V,X and 
probably Z) 

e. parivestya (V,x) 
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f. devatakotlsatasahasrany upasam - f. devakoti nayutas atasahasrani 

harisyam ti (y) tatropasamkramisyanti (V,X, and pro¬ 

bably z) 

g. }j;emam sutram dharayisyanti tasya g. te ca bhagavamn imam sutr aratnam 

bhagavato bhaisajyaguruvaiduryapra- dharayisyanti tasya bhagavato bhaisaj- 
bhasya tathagatasya namadheyam yaguruvaiduryaprabhasya tathagatasya 

purvapranidhanavisesavistaram ca purvapranidhanavisesavistaravibhagam 

(Y, and probably Z) tasya tathagatasya namadheyam dhara- 


h. na ca kenacic chakyam o,')opahar- 
tnm Z: -opahati), hrtara va ojah 
punah pra.tyaharanti (Y,Z. The 2nd 
clause in Z is added in another hand 
belov the line.) 

Cl4la. bhagavan aha evam etad mam- 
jusri tatha yatha vadasi (y and 
probably Z) 

b. nirmalacittenakalusacittena- 
vyapadacittena bhavitavyam (Y) 


c. idam sutram prakasayitavyam (Y) 

d, yady aisvaryam prarthayayanty 
alpakrcchrena labhanti, yadi putrS;- 
bhilas ino bhavanti putralabham pra- 
tilabhante. ye papalcam svapnam pas- 
yanti yatra vayasah sthito bhavati, 
durnimittam va pasyanti yatra sthane 
satam alaksminam upasthito bhavati . 


yisyati (XjV, althou^ V ends after ^ 
the first tathagatasya) 

h. na casya kenacic chakya ojam 
ahatum hrtarn va ojah punar api prati- 
saj n harati \X) 

a. bhagavamra ahaivam eta mamjusri 
evam eta tadyatha vadasi 

b. X: nirmalacitCtlenakalusacitCtlena 
sarvasatvesu maitracitCtlena sarva- 
satvanam antike samacitCtlena bhavi¬ 
tavyam- 

b. Z:’ nirmnlacittenakalusacittena 
avyapadacittena maitracittena sarva¬ 
satvesu hitacittena bhavitavyam 
karunacittena muditacittena upeks a- 
citCtlena samacittena bhavitavyam 

c. idam ca sutram pravartayitavyam 

• • • 

(X; Z omits the phrase entirely). 

d. yady aisvaryam abhip rnhrthayati 
alpakrcchena prapnoti , Cyaldi putr^- 
bhilabhi bhavati putra pratilabham 
pratilabhate • ye papakam svapnam 
pasyati '• yatra vaya stChlita bhavati • 
drunimitCtlam va sthitam bhavati • 
tais tasya bhagavato bhaisajyaguru- 



13 


to tufjya bhagfivato bhainajya(juru- 
vaiduryaprabhasya tathagatasya nana- 
prakaren a pu.iabhisamskaram kurvanti 
sarvaduhsvapn adurnimittai n camamgala- 
bhava na pasyanti . yesam agnibhayam 
udakabhayam cand ahastibhayai n s iinha- 
vyaghrabhayam iksataraksasivls a- 
vr scikasatapadabhayam tais tasya 
tathagatasya puja kartavya (Y and 
probably Z, although like X it reads 
abhiprarthayati and unlike Y or X 
it reads tad alpalcrcchrena and putra 
pratilabhate; it ends at durniinittaiu 
va pasya...) 

C1 ‘i3a.yG- ya|,1 1 n, parig l iiitill i siksasam- 
vard tato 'nyatardnyatarasiksdpada- 
bhra sta bhiivanti durgaty apayab haya- 
bhita, jre^ tasya bhagavato bhaisajya- 
gyruvaiduryaprabhasya tathagatasya 
namasyanti pu,]am kurvan ti , nu be sain 
tryapayadiihltham pratikamksitavyam 
(Y, but the final clause is taken 
from Z) 


b. yah kalcit matrgramah prasavana' 
kale ativab ivram duhkharii vedanain 
vodnyabl, yus tiuiyn bhagavato bhalsa, 
yaguruvaiduryaprabhasya tathagatasya 
namasyati pu.j a ca kurvati sighram 
parimucyati , (Z, and probably Y) 

c. na tasya sakyam amanus ena ojo 
graliltum (z) 


valduryaprabhasya tathagatasya pu.j a 
kartaya m sarvaduChlsvapn adurnimitCtl- 
amamhgalyas ca bhava prasamisyati • 
yasam agnyoniudakavis a sastrapradata - 
camnd ahastisimgha^vyaghrariksata- 
raitsadvipika - aslvisavricikasatapada 
damsnmasaltadhibhayam na bhavati ten a 
tasya tathagatasya puja kartayy(a) (x) 


a. yc yathaparigrhltac chlksasam - 
varad any a tar ao chiksapadad bhrao til 
bhavanti / sacet te durgatibhayabhitas 
tasya bhagavato bhaisajyaguruvaidurya- 
I)rabharajasya tathagatasya namadheyam 
dharayeyur yathavlbhavatas ca pu.j am 
kuryul i (X has only namadheyam dhara¬ 
yeyur) / na bhuyas tesam apayagatih 
pratikahksitavya (X and Siks) 

a. padasamvara tato 'nyataran- 

yatardc chiksapadad bhras ta bhavanti • 
te durgati apayab hita ye tasya bhaga- 
vato bh ai s a,-)yaguruvai duryaprabhasya 
tathagatasya pu,iam kurvanti na tesam 
tryapayaduhkham pratikamksitavyam (Z) 

- b. yas ca matrgrama prasavanakale 
tivram dulikhaip kharom ka t t uitrim vedauam 
:)- vodnyuti yas tasya bhagavato bhaisitj' 
yaguruvaiduryaprabhasya tathagatasya 
namadheyaiii onusmare pu.j a ca kuryu * sa 
sukhom ca prasvayate (x) 

Ci na ca saicyate-m-ojopahartm (x) 
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[Il63a. tathagatasya-arhatah samyalc- 
sambuddhasya gunanusomsan varnayis- 

yaini (Y,Z) 

b. na me bhadanba bhagavan (Y,Z, 
Siks) kamksa na vimati na vicikitsa 
va tathagatabhasitesu dharmes u (Y) 

c. aparisuddhakayavanmanahsamuda- 
caraii (Y, Z) 

d. suryacandramasau ...prthivyam 
nipateyuh (Y,Z) 

c. parvataraja sthanat samkrainet 
(Y,Z) 

f. tesam evam bhavati (Y,Z,Siks) 

g. nama dheyasmaran amatre na (Y,Z) 

h. ettaka gunanusamsa (Y,Z,Siks) 

i. anarthay^hitay^sukhaya vini- 
pataya (Y,Z,Siks) 

j. yesam tasya tathagatasya nama¬ 
dhey am ka^agit^ nipate;^ (y,z) 

k. asthanam anandanavakaso ... yat 
tasya durgaty apdyag amanam bhavet 
(Y,Z,Siks) 

l. kalp ena va kalpavasesena va (Y) 
bodhisatvacarik^ vistaren a sampra- 
kafjaycyam (Y,Z) 

ClTda. tena ca punah samayena tas- 
minn eva parsadi (Z: tatra parisa- 
yom) tranamukto .., mahasatvah sa 
ut.h'yasanad ekamsam civaram pra- 
vr tya (Y,Z) 


a. tathagatasya gunan varnayisyami 
(Biks: vax'najami) (X, Siks) 

b. na me atra (x) kamksa na (Z,Siks: 
va) vimatir va vicikitsa va tathagata¬ 
bhasitesu sutrantes u (X,Z,Siks) 

c. °-samudacarata (X, Siks) 

d. candrasuryav .. .prthivyiiin prapa- 
teta (Biks: patotnm) (X,niks) 

e. parvatara.-la sthanac calet (X,Siks) 

f. evam vaksyanti (X) 

9. nama dheyam anus maranamatrena 
(XjSiks, but the latter without anu-) 

h. tavanto gunanusamsa (X) 

i. Canalrthaya rm hitaya n^ sukhaya 
vinipataya (X) 

j. yenas tasya tathagatasya nama¬ 
dhey am srutam (X) 

j. yesam tasya naraadheyam nipatet 
karne (Siks) 

k. ahsthanam anandanavakaso ... ya 
tasya satvasya durgatigamanam bhaven 
nedam sthanom ( vid.yate ) (X) 

.1. ka-lpaj^va kalpavasesM^va (X,Z) 
bodhisatvacarik aya vistaravibhahgam 
nirdesoyam (x) 

a. tena khalu puna samaye tasyam eva 
parsadi tranamiikto ... mahasatva sanni- 
patito bhut•sannisannah sa usthayasanad 
ekamsam utCtlara m samgam kr tva (X) 
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b. ya ca tasya purusasya sahaja 
prstChlanubaddha devata, yat tena 

kusalam va akusalam va krtam bhavet 
tac ca siilikhitam krtva (Y) 


b. yas ca '^'asya satvasya saha.jan u- 
vaddha devalii sya yatkimci tena purus ona 
kvisalam akusalam ba krtam bhavati ta 
sarvam sulikhitairi krtva (x) 


c. ye_ tasya bhapjavato bhaisa.jya- 
Ruruvai duryaprabhasya tathap;atasya 
saran am gamisyanti tasyaturas^z-arth- 
ayedr^ena prayogena pu.jai n. kurvanti 
(Y, and Z except that after gamis¬ 
yanti it has tena tasyaturasyaxxxsena 
prayogena puja kartavyd) 

d. navacatvarin i satimc (Y,Z) 

e. basya tathdgatasya puja karta- 
vyuh (Y, probably Z) 

Cl8la. athdyusman anandas tranomult- 
tanya bodhlsahvasyalvam aha (Y) 


c. tatra xx te mitra,1natisalohitasas 
tasya turasyarthaya tarn bhagav(x).x 
bhaisa,iyaguruvaiduryaprabh8/m tathagatam 
saran am gaccheyus tasya tathagatasya 
pu,iam kuryu (x) 

d. ckonapamcasatiiiie (x) 

e. tasya bhagavato bhais a.ly aguru- 
xxryqprabhasya batliugatasya • nomadlieyam 
dhgrayetg-'p/am • yatha samArldy among ca 
pujam kartavya (X) 

a. athayusman anandas tranamuktom 
ndina boclld sabvamni ctad avocat (X) 


b. sapta ratrirndlvasom astamgasa- b. sax)ta divasany aryastamgasamanva- 
manvagatam uposadhasamvaram gr hita- gatam upavasa(m) (•a)pavd5itavya (‘X) 
vyam (y) 


tris kr tva ratrau tris kr tvn 
divase tasya bhagavato bhaisa.iya- 
guruvaiduryaprabhasya tathagatasya 
nomasy it avyDili (Y) 


c . £a bhaga( vato) bh ai s a.iyagnru- 
Cvai ijl uryalprabhas t athaga trskr itva 
ratrau trskr tvl divasau namaskaxx... 
(X) 


d. navacatvarimlad dipah pradipi- d. ekonapamca^a dipa pra.jvalayitavya 
tavyah , sapta pratima kartavyah, e- sapta pratima kartavya ekaik nya prati- 
kalk ayg pratim ayah sapta sapta dipah m ay a sapta dipa pra.jvalayitavyd (X) 
sthapayltavyah (Y) 

e. yadi navacatvarimsatime divase e. yady ekonaxxxxxdi vase aloko na 

aloko na ksiyate pamcaramgika^ ca ksiyate veditavyam sarvasampad iti 
patnlta na vacatvarimsad drr.t ika (?) poincarnmgikds ca jiataka rkonapnm - 
kartavyah (y) (cam ) xl^t,a k ar t avy a (x) 
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[19]a. vyadhipida va svacakrapara- 
cakraplda Va naksatrapida va naksa- 


a. vyadhiplda va svacakrapid a C va 
)alracaJcrapIda va candragraxxxgra(ha)- 


tragrahapid a vakalena vatavr st ipic 
va anavr st ipid a va (Y, perhaps Z) 

b. bandhanagata moksitavya (Y) 


c. tabhagalasya tadrsa pu.ja kar- 
3,vya yathapurvokta (Y,Z) 

d. purvapranidhanavisesena (Y,Z) 

e. kalena vatavrstisasyam sam- 
atsyati (Y) 


ia^ pi d a va axxxpid a va (X) 

b. bandhanagatas ca satva mo(ca)yita- 
vya (X,Z) 

c. tathagatasya y athapCuJrvokta puja 
karaniya tax(a) (X) 

) d.purvapranidhanavises avistaren a (x) 

e. kalena vatavrstisasya saj n pada 
(bhavj. ).syati (X) 


C20Da. anandas tranalnuktasyaivam aha a. anando tranamuktam bodhi (satvam) 

(Y,Z) e(tad av)o(cat) (X) 

b. santi navakalaraaranani tena b. saCnDti naCvaDkalarnaranani tesam 

nnntrnusadliiprayoga upadista (Y,z) pratiksepcn a satrau- (rd: mantrau-)- 

sadhiprayoga upadista (X) 

c. yadi va vnidya abhaisajyain c. yadi va vaidyabhaisajyam xx 

kurvanty etad prathamam akalama- nidanam kDala m ] kuCrvanlltllill CiDdara 

ranam (Y) IIprathaD(in)CamDm akalamaraCnamD (X) 

d. ye simhavyaghrasr galav yada- d. ye--vyaghravyadacaiiindamrga- 

candamrgaraadhyagata bhavanti (y) madhyagata vasam kalpayati marati (X) 

e. ete samksepena mahanta al<ala- e. xmani sa(m)ks( e)]j(x)xxvaxxxxmarana- 
mrana nava tathagatena nirdistah ni tathagatena nirdistani anyani caprame- 

anye capramcyakalamaranah (Y,W) yaxxxxltimaranani (x) 

• • » 


C21Da. atha tatra parsadi dvadasa a. atha khalu tatra parsayam dva(dasa- 

mahayaksasen'apatayah sannipatita maha)yaksasenapataya-sannipatita abhuvan 
abhuvan: kimbhiro mahayaJisasenapatir, yaduta kimbhiro nama mahayaksasenapati 
va,1ro mahayaksasenapatir, etc. (Y) vajras ca nama mahayaksasenapati, etc. 

(X, and probably W). 

b. ekavacenaiva bhagavantam evean b. ekakan t hena b hagavatam evam ahu (X) 

ahuh (y) 
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In looking at these 'differences' we can immediately make a certain 
number of general observations. First, for a small text there are a sur¬ 
prisingly large number of differences. Second, apart from one or two 
ambiguous cases, none of these 'differences' can be explained as the 
result of scribal errors. This is not to say that scribal error does not 
occasionally produce differences in our Mss.j but generally the purely 
scribal nature of the difference is obvious. Obvious cases of this kind 
I have excluded from the above list since simple scribal errors or 
mechanical corruptions due to transmission cannot be used as indicators 
of legitimate redactional differences (although they are often important 
indicators for determining tlic relationship of one Ms. to another). 

Tliird, a considerable number of these differences fall into more or less 
clearly delimitable categories. These categories are of interest and 
we wlJl look at Llieiii in more detzill: 

HanaaLing i}ii.o u bwidivdi'Md nuLvu phiuiiieoLutjy: ibis is perliaps one 
of tlie most interesting rategorics, and its occurrence goes in a uniform 
direction. It is always redaction A whlcli exliHiits die reading in non- 
-standardized pliraseology, and always Redaction B which sliows the 'recast' 
and standardized version. I have noted the following examples: fl]a. 

(csp. Llie yena ... tena ... construction), [l]b (wlilcli also falls into 
another category 'variation in lists'), [2]a (although die reading of A 
is found elsewhere, B represents the more common expression), [5.11a, 

[7]b (the change in B to smarana-), [13]a (cf. [16]13), [13]b and (13]g 
(the addition of -ratna in B), [13]c, [14]a, [I6]k (nedam, etc.), [17]a, 
[18]a, [I8]b (upavasam, etc.), [20]a, [2i]a (yaduta ... nama, etc.), [21]b 
(-kanthena in B). It should be noted that occasionally the 'recasting' 
amounts to no more tlian changing a single word (or the form of a vrord) . 

Such cases then also fall into the category 'Substitution of a word'. 

Making explicit in one mdaotion what is implicit in the other': 

Tliis again is a very interesting category and here too its occurrence goes 
in a uniform direction. It is always Redaction B which makes explicit 
wliat is only implied in Redaction A. In two cases in A wliere tlie refer rent 
of a pronoun is potentially ambiguous, B makes that referrent explicit; 
[17]c, where A's ye in B appears as te mitrajhatisalohitasas; and [17]b 
where A's tena appears in B as tena purusena. Other cases, not involving 
pronouns are: [5.11]b (B's tanidanam), [5.12]b (B's upadruta), [ll]b (B's 
upapatsyate), [15la (B's sacet tc), [18]o (B's veditavyam, etc.), [19]h 
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(B's satva), [20]c (B's xxnidanam, etc.)» and [20]d (B's vasam, etc.). 

Use of / bhii: Redaction A exhibits a distinct tendency to use / bhu 
very sparingly, connecting a whole string of predicate adjectives with a 
single / bhu, where redaction B uses four [7]b, [ll]c) or alters the con¬ 
struction considerably ([I5]a). In two cases A does without a / bhu where 
B has inserted one ([8]a, [17]b; in the latter it is not / bhu, but sya[t]). 
[13lg exhibits a similar pattern with the verb / dhr: where A uses only 
one, B shows two. 

Siibstitiition of one verb for another: This is perhaps the largest 
single category, there being ns many as twenty-four examples. They can be 
broken down into a number of sub-categories. 1) differences in prefixes 
attached to the same root: [7]b, [l^]d, [16]d; 2) significant differences 

in form: [lA]d (A: kurvnnti, B: kartavam = krtavan). [19]b; [19]e (A: 
sampatsyati, B: -.sampadn (bhavDsyati; 3) differences in entire verbal 
phrases: [5.12]b, [12], [15]b (A: sighram parimucyati; B: sa sukham ca 
prasvayate), [I6]f, [I6]j, [16]1, [18]b, [20]d; 4) simple substitution 

of one verb for another; This is the largest sub-category: [5.12]b (A: 
upanamaycyam, B: upasamharoyam), [81c, [13]a, [13]f, [lA]c, [I4]d (A: 
pratilabliante, B: prapnoti, [lA]d (A: nn pasyanti, B: pvasamisyati) , 

[15]c, [16]e, [I8]d (A: pradipitavyah, B: prajvalayitavya), [18]d: 
sthapayitav^'^ah, B: prajvalayitavya). It is impossible to detect a pattern 
here in terms of the relationship between A and B. 

Transposition of the verb to the end of the phrase: Redaction B 
shows an unwillingness to have the main verb of a phrase or sentence 
anywhere but at the end; Redaction A shows no such unwillingness. Several 
of the cases which arc to be classified here involve, a formula repeated 
throughout the text. In A this formula always appears as: yai srutam i 
bhavisyati tasya bhagavato bhaisajyaguruvaiduryaprabhasya tathagatasya ' 
namadheyam, while in B it always appears something like: yais tasya 
bhagavato bhai.snjynguruvniduryaprabhasya tath:igatnsya namadheyruii srutam 
bhavisyati, so [8]b, [9]a, [10]a, [ll]a, [12]. Other examples of the 
same phenomenon, not connected with this formula, are to be found at 
[5.10]b, [I3]g, and probably at [19]c. 

Variation in the number of items in a list: This category can be 
further sub-divided into 1) lists in compound where there are fewer 
items in A than in B; [l]b, [5.10]b, [5.11]a, [9]b, [13]f; 2) lists in 

compounds where there are fewer items in B than in A: [7]b, [13]d, [16]k; 
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3) 'Lists not in oompoicnd w'heve there arc fewer items in A than in B: 

[8]a, [lAlb, [15]b (series of acljs.) [17]e (epitliets) . There is also 
one case where in a list not in compound there are more items in A than 
in B, [19]a; and one passage where in lists both in and out of compound 
there are more items in B than in A, [14]d. The only observation that 
can be made here is that there is a tendency, although not unduly strong, 
for B to show lists with more items than the corresponding lists in A. 

We might also add here two cases where there is a difference in the 
order or sequence of the same items in a list: [7]b, [13]d. 

Compounding: 1) what is in compound in A is out of compound in B: 
[4]a, [15]a, [16]g; 2) what is in compound in B is out of compound in A: 

[7]b, [8]c, [14]d, [19]a. One passage, [14]d, shows both phenomena; 

A: sarvnduhsvapnadurnimittam comamfalabhava, B: sarvaduChlsvapnadurni- 
mitCtlnmfimnr.alyas ca bhava; and there are two uncertain cases; [13]a, 
where the Mss. readings are uncertain; and [17]b, where B's sahajanu- 
vaddha may represent a case of double sandhi. In terms of the relation¬ 
ship between A and B, I am here not able to detect any definite pattern. 

Substitution of one word for another: [5.10]a, [10]a, [12], [14]d, 
[15]a, [16]b, [16]h, [16]!, [17]b, [18]b, [18]b, [21]b. In virtually 
all these cases the word in B has a similar or related meaning to the 
corresponding word in A, and generally there does not appear to be any 
definite reason - apart from the individual taste of the redactors - to 
account for the difference. The three possible exceptions are [16]h, 

[18]b (A: uposadhasamvaram, B; upavasam) and [21]b, where the reading 
of B seems to represent a change to a more standardized piece of vocabu¬ 
lary. 

Differences in word-order: [5.1]b, [13]g, [16]d, [17]c, [18]c, [19]c, 
These differences do not seem to exhibit any particular patterns; at most 
they can only Indicate a .slight change in empha.si.s. 

Omissions in B of material in A: The three examples in this category 
must be viewed with some caQtion. It is not impossible that they might 
represent cases of simple scribal omission. The only point I can urge 
against this possibility is that in these Mss. simple scribal omissions - 
and there are a number of them - generally are not so neat. The omission 
is hardly ever of an entire self-contained phrase or sentence as in these 
three cases; it is, rather, almost always purely mechanical, resulting in 
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the loss of only parts or pieces of one or more complete sentences or 
phrases, as at [5.13]n.2, [6]n.ll, [9]n.24, [I4]n.33, [15]n.29, etc. 

With this caution, I would classify under the present category [5.5]a, 
[5.11]a and [I7]b. 

Of omissions in A of material in B 1 can find no firm examples which 
are not accounted for by other categories. For example, most, if not all, 
of the examples given under my second category could possibly - but I 
think wrongly - be described as examples of omissions in A of material 
in B. There are other instances of the same kind. 

Variation in the form of numerals: This is a small category of only 
three definite examples: [17]d, [I8]d, [18]e. 

Apart from the one category of doctrinally significant variants 
which will be dealt with below, the above constitute the major categories 
or patterns of variation which I am able to discern. However, there are 
a significant number of examples which do not seem to fit into any 
pattern; the reading in A simply differs from the reading of B. Examples 
of this kind are [3]a, [4]c,d, [5.5]b, (5.9la, [5.12]a, [9]b (although 
B here appears to be corrupt), [20]b. We should probably also add here 
[5.4]a and [I4]d, where the material in A appears to have been condensed 
in B. This is an important group. Taken as a whole, the presence of 
examples of this kind seems to establish the principle that in prose we 
can expect a significant number of redactional differences which do not 
follow any pattern and which do not have any obvious explanation. 

The final group of variants to be discussed is also the only group 
which appears to have a definite doctrinal significance. The variation 
here involves the presence or absence in a given passage of reference to 
hearing or preserving the name of the Buddha Bhaisajyaguru. If we look 
at the wording of the twelve vows, the first thing we notice is that our 
data is unfortunately incomplete: In the first four vows there is no 
reference to the namadheya in any of the Mss. The first reference we 
encounter is in [5.5]4; here both X and Z (= B) have the same basic reading 
in terms of the name: ma ca kasyaci silavipannasya mama namadheyam srutva 
(ma kaci, X only) durgatigamanam syat, with which T only partially 
corresponds: ...bdag gi mih thos nas / bdag' gi mthus ... However, it is 

important to note that Y, the basis for Redaction A, is here lost. For 
the 6th, 7th and 8th vow only B is preserved so we have no basis for 
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comparison except T. For tlie 6th and 7th T, like 15, lias reference to tlie 
name; but for tlie 8th, while B has reference to the name, T does not. 

In none of our sources for the 9th vow (A,B and T) is there mention of 
the name. For the 10th A has te madlyena punyanuhhavena parimucyeran 
sarvopadravebhyah, and T bdag gi bsod nams kyi mthus gnod pa thams cad 
las yohs su thar bar gyur cig; but B has te mama namadheyam sravana 
madlyena punyanuhhavena, etc. For the 11th A has aham tesam varnagandha- 
rasopetenaharena sariram santarpayeyam, and T agrees with A; but B has 
sace te mama namadheyam dharayeyur aham tesam, etc. In the 12th vow we 
find exactly the same pattern, A and T not having reference to the name, 
but B having it. In term.s of the vows nlono, for' thocja cases wheve ouv 
data is oomplete, we can note a distinct difference between Redaction A 
and Redaction B: in every case the latter incorporates a reference to 
hearing or preserving the name in its version of the vow v^here the former 
has none. 

In those passages not directly connected with the vows the pattern, 
at lea.st initially, is somewhat different. In [7], [8], [9], [10], [13], 
[12], and [13], in all our sources there is reference to hearing or pre¬ 
serving the name. At [15]a, however, this changes. Here A has ye tasya 
bhagavato bhaisajyaguruvaiduryaprabhasyu tathagatasya neimasyanti pujam 
kurvonti, na tesam tryapayaduhkham pratikdmksitavyam; T: ... sman gyi 
bla bai du rya'i 'od de la mchod pa rnam pa sna tshogs byed na ...; 

B, on the other hand has sacet te ... tasya bhagavato bhaisajyaguru- 
vaiduryaprabhasya tathagatasya namadheyam dharayeyur ... Again at [15]b 
A has tathagatasya nomasyati puja ca kurvali, T has’ ... bai du rya'i 'od 
de la mchod na, but B reads tathagatasya namadheyam anusmare puja ca 
kuryu. The same pattern is also to be observed at [17]e where A has 
tasya tathagatasya puja kartavyah, which T follows exactly. But B has 
tasya bhagavato bhaisajyaguruxxryaprabhasya tathagatasya namadheyam 
dhilrayetavyam yatha somvidyamana ca pujujn kartavya. There i.s one final 
example whicli exliiblts a pattern not found ol.s-ewliore in that A and B agree, 
but T differs: A and B have: bhaisajyaguruvaiduryaprabhasya tathagatasya 
namasyitavyam, but T de bzin gsegs pa sman gyi bla bai durya'i 'od de'i 
mtshan yid la bya'o [18]7. 

Any generalization concerning the relationship between Redactions A 
and B in reference to the presence or absence of references to hearing or 
preserving the name must be prefaced with the statement that hearing or 
preserving the name has an important place in both redactions. This is 
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amply demonstrated by sections [7] through [13], In addition to this, 
however, it is clear that in Redaction B this importance receives con¬ 
siderably greater emphasis: the name, judging from the number of references 
to it, has become increasingly more significant. Incidentally it might 
be noted that this tendency is not without a certain comparative interest 
as regards the relationship between the Larger and Smaller Sukhavati- 
vyuha-sutras in reference to the relative importance that each attaches 
to hearing the name of Amitabha. 

Stepping back from this mass of detail, we can make only a few general 
observations. We can say with certainty that there were at least two 
distinct redactions - which I have labelled A and B - of the Bhaisajyaguru- 
-sutra circulating at Gilgit at the same time. When we compare these two 
redactions we observe that in relation to A, B shows a significant tendency 
to express itself in more standardized sutra phraseology, to make explicit 
what is only implied or potentially ambiguous in A, to make increasing use 
of forms of / bhu in constructing its sentences, to transpose the verb to 
the end of the phrase or sentence, and to emphasize more strongly the 
importance of hearing or preserving the name of Bhaisajyaguru. Now under 
different circumstances all these 'tendencies' would argue for the chrono¬ 
logical priority of A. If, for example, A was a Gilgit Ms. and B a 13th 
century Nepalese Ms, such an argument would be obvious. But our situation 
is different: on the basis of place of origin and script, there is abso¬ 
lutely nothing to indicate that the Mss. of A and the Mss. of B were 
anything but contemporaneous. This, of course, does not necessarily say 
anything about the relative chronology of the two redactions which these 
contemporaneous Mss. contain, but it does indicate the need for some 
caution. If we are to take B as a later, revised redaction of A - and 
this is what the 'tendencies' mentioned above would indicate - what we 
would want is some evidence of a direct dependence of B on A. Here, 
fortunately, there is one piece of evidence which might establish such 
a dependence. [20] in A - and here A = Y and B = X, these being the only 
Mss. which preserve the passage - begins by saying atha tatra parsadi 
dvadasa mahayaksasenapatayah sannipatita abhuvan, and then the individual 
yaksa-igenerais are listed by name. But A, in spite of the 'twelve' of its 
first sentence, gives only eleven names. The corresponding passage in B 
is exasperatingly fragmentary. Still, and here I quote from my note on 
the passage [20]n.l4, "Although two names are obliterated in X, it is 
clear that it had contained only eleven names; the number of aksaras 
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exactly corresponds (allowing, that is, for the uniform insertion of 
nama in X) to the number of aksaras in Y (cf. notes 8 and 13); and in 
spite of some variation in spelling X appears to have given the names 
in the same order”. In spite of the fact that the fragmentary nature 
of X precludes absolute certainty, this passage seems to be a clear case 
of the direct dependence of X on Y. It is virtually impossible to assume 
that exactly the same highly visible omission could have taken place in 
exactly the same way in both X and Y independently. It is extremely 
unlikely, given the 'tendencies' of B noted above, that A was in any 
way dependent on B. If this evidence is accepted as proof that X is 
directly dependent on Y, then in light of this dependence, and in light 
of the clear ' tendency "^s' of B vis-a-vis A, it seems altogether reasonable 
to describe B as representing a conscious, primarily stylistic, revision 
or updating of the text as preserved in A. But the situation found in 
[20] has one additional important implication. If it shows that the 
redactor of B based himself on A, it also shows that he did not have 
access to any other Ms., tradition or single Ms. which would have allowed 
him to correct this immediately obvious omission. The importance of this 
observation becomes obvious when we look at Z. 

In considering Ms. Z it is necessary to note again that there is 
nothing to indicate that it is not roughly contemporaneous with Mss. X 
and Y. Given this, and given the fact that the redactor of X appears 
not to have had access to a Ms. or Ms. tradition on the basis of which 
he could have corrected the omission in [20], there appear to be at least 
two possibilities in reference to Z: either Z itself had the same reading 
as Y and was therefore both directly dependent on and slightly later than 
Y (again, it is virtually impossible to assume that the same omission 
occurred Independently in both); or Z may be slightly later than X (and, 
therefore, also Y) and would not have been available to the redactor of 
X. In both possibilities Z appears to be slightly later than Y, so the 
real question concerns its position in reference to X. As I haye iFidicated 
above, on the basis of the "corrections” made in it, Z appears to represent 
a conflated Ms. When we look at the actual readings of Z we find what might 
appear to be a similar pattern. In nine cases Z shows a reading which 
agrees with X against Y ([7]b, [ll]b,c, [13]a,b,c,d,f, [19]b); in four 
cases Z has a reading which differs from both X and Y, but is closest to 
X ([7]a, [8]a, [I4]a, [15]a); in thirty-one cases the reading of Z agrees 
with Y against X ([8]b,c, [9]a,b, [12], [13]g,h, [I4]a,d, [15]b, [16]a,b, 
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c,d,e,f,g,h,i,[17]a,c,d,e, [19]a,c,d, [20]a,b,); and in four cases 
Z differs from X, but Y is missing ([5.4]a, [5.5]a,b, [15]c). Since Z 
shares readings with both Y and X here again there are at least two 
possibilites: 1) either Z represents an initial revision of Y which was 
then even further revised to produce X; or 2) Z represents a version 
which resulted from attempting to combine the version of Y with the version 
of X. The two possibilities might he represented in the following way: 

either: Y - earliest version or Y earliest version 

. at Gilgit \ 

1 Z combined version 

^ / 

Z - initial revision X revised version 

I 

X - further revision 

It is very difficult to choose between these two possibilities. As we 
have seen above the "corrected" version of Z could not have been arrived 
at on the basis of either X or Y alone; it presupposes either a comparison 
of X and Y, or a text, now no longer extant, which already had readings 
which sometimes agree with X and sometimes with Y. That is to say, on 
the basis of the "corrections", Z appears to presuppose the existence of 
a version of the text now represented by X. But I think it is easy to 
make too much of this. It is perfectly reasonable to suppose that the 
corrections to Z were added, if we accept the first possibility, after 
the "further revision" which produced X was already completed. This 
would only require that the earlier versions (Y and Z) continued to be 
read after the further revision into X was accomplished. It should also 
be borne in mind that these "corrections" in Z concern only a very ^small 
part of the entire text, and that when we consider the text as a whole, 
it is obvious that Z is much closer to Y than to X. This, of course, is 
difficult to explain if Z is the final form of the text at Gilgit. It 
would mean that someone intentionally restored several instances of non¬ 
standard! zed phraseology. Irregular syntax, etc. This is contrary to 
anything we would expect in a final revision or updating, and argues more 
or less strongly for the priority of Z to X. This in turn suggests that 
the first of the two possibilities noted above is the most likely, that 
we have in our three main Mss. three different stages of the stylistic 
development of the text: Y represents the earliest form of the text at 
Gilgit; Z, an initial revision of the text; and X, a further revision 
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nnd, as far as wo can toll, the final form of the text at digit. It is 
Important to note that this scheme is presented only as "the most likely 
possibility". The material available does not allow for any stronger 
statement. It should also be noted that the scheme presented here applies 
to the development of the text at Gilg-it only, and not to any complete 
history of the text as a whole; such a history would have to take into 
account the evidence of both the Chinese and Tibetan translations. But 
even with this restriction, and even allowing for the fact that the 
evolution of the text as we see it is possibly a purely local development 
restricted to Gilgit, still the situation is not without some interesting 
implications. It clearly presents us with an instance where a single 
text circulated at the same place and roughly at the same time in three 
stylistically distinct redactions. It is here important to emphasize 
again that Y, Z and X cannot be separated from one another by anything 
but a relatively small space of time, and that they were all available 
to the Gilgit community at least just prior to the time when the stupa 
in which they were discovered was sealed. This single, fairly well 
established instance should serve as a warning that a text may change 
considerably in style and even in doctrinal emphasis within a very short 
time, that two or more redactions ofi' a single text may have been circu¬ 
lating at virtually the same time in the same place. It will, in any 
case, make it necessary to use even greater care in framing chronological 
arguments on the basis of what might appear to be far reaching redactional 
differences, or in emending a text on the basis of some hypothetical, 
single, "original" reading. 

Before concluding this section I must say a few words about V and W, 
and about the quotations from our text in the 'Siksdsamuccaya. V consists 
of a single leaf and therefore any statement in reference to its relation 
to one or the other of our redactions can be only tentative. It is in¬ 
volved in thirteen of the variants we have set out above in two columns 
([10]a to [13]g). In eleven of these its readings agree with X against 
Y; in one ([12]) it has a reading which differs from both X and Y, but 
is closer to the former; and in one case it agrees with Y against X 
([13]b). This final case is not of great significance; where Y and V 

have sutram, X has sutraratnam. On the basis of the single leaf available, 

• • 

then, it appears that V, like X, preserved a text belonging to our Redaction 
B. For W our classification can only be even more tentative; it consists 
of a single small fragment of a single leaf, and represents the last part 
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of [20] and the beginning of [21]. The only indication of redactional 
affiliation is that it, like X and unlike Y, Irtserts nama after the names 
of the yaksasenapatis listed In [21]. In reference to Siks the situation, 
though more complicated, is not any more certain. It contains the text 
for almost all of [11], the whole of [12], about half of [15], and about 
three quarters of [16]. Although these quotations represent a not insigni¬ 
ficant portion of our text, the readings in Siko do not correspond exactly 
to the readings in any one of our three main Mss. Because the text of 
Siks sometimes shares its readings with Y, and sometimes with X, it is 
possible to take it, like Z, as representing a transitional state of the 
text; but although Zike Z, it is by no means identical with it. 'IVo 
points come to mind in reference to the text as it is found in Siks: 
the lack of agreement between it and any one of our three Mss. may lend 
some weight to the observation made above that the relationships we 
discovered among tlie Gil git M.ss. may in fact represent a purely local 
development; or, this lack of agreement may be attributable to the fact 

A 

that Santideva may have been quoting from memory and did not actually 
have a text of Bhg before him. These possibilities, of course, are not 
mutually exclusive. 

Finally, as a kind of footnote to all that has been said above, I 
must point out that my observations are entirely based on the written Ms. 
tradition of Bhg at Gilglt. I have not taken into account the possible 
role or influence of a possibly contemporaneous oral 'Ms.' tradition which 
may have been current there. This, of course, is because it is impossible 
to know anything definite concerning such an oral tradition, although I 
readily concede that the possibility of there having been such a tradition 
is very strong, and acknowledge the fact that it would undoubtedly have 
had a considerable impact on the written tradition. The only thing I can 
say here is that it seems to me that Y might represent the earliest attempt 
at Gilgit to reduce an oral tradition of the text to writing. About the 
relationship of the further literary 'revisions' or refinements to any oral 
tradition I can say nothing which would not be pure speculation. On the 
possible influence of oral on written traditions see the interesting paper 
recently published by Georg v. Simson, "Zur Phrase yena ... tenopajagama / 
upetya und ihren Varianten im buddhistischen Sanskrit", BeitvUge zuv Indien- 
forsahung (Berlin: 1977) 479-88. In addition to this question, Simson's 
paper raises another question which is directly relevant to the Ms. traditions 
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of Bhg. This is the question of what does or does not constitute an actual 
variant of the kind of formula he is discussing. He cites a number of 
examples of his formula, yena ... tenopasa^ikkraml / upetya .., yena ... 
tenopasamakramat / upasamkramya ...» etc. Now I do not think anyone would 
hesitate to classify X's bhagavam ... yaina vaisalim mahanagariip'tenanu- 
prapto bhut at [l]a as a variant of this formula. But when we look at the 
corresponding reading in Y the situation is much more difficult. Y has 
bhaga,vam ... vaisalim anuprapto. That this is a variant of the formula 
would, I think, be difficult to maintain. As a ma^tter of fact, it is 
perhaps best characterized, vis-a-vis X, as a piece of 'preformulaic' 
prose. Such an instance highlights both the need for establishing some 
kind of definite limits for the acceptable, range of formulaic vi,:riation, 
and the utility of formulaic considerations once such limits are established 

III. Notes On and Towards a Methodology. 

It should be made clear from the very beginning that my intention was 
not to reconstruct the text of a hypothetically conceived ’original’ version 
of Bhg, nor to assemble from the various Mss. n single text which was 
supposed to present the sum of the ’best’ possible readings. This appeared 
to be both undesirable as well as methodologically impossible given the 
material before me. As a matter of fact, this material - five Mss. repre¬ 
senting at least two, and probably three, redactions, but all of approxi¬ 
mately the same date and all coming from exactly the same place - presents 
an essentially new situation to the text-critic and editor, a situation in 
which the conventional procedures of text-criticis.m usually applied to 
Sanskrit Buddliist texts either do not work or work only imperfectly. 

The five Mss. of Bhg found at Gilgit differ among themselves to a 
greater or lesser degree in almost any given phrase, but - and this is 
an important ’but’ - although they differ, given their virtual identity 
of date and actual identity of place of origin, we have at present no 
legitimate criteria which could be applied to justify the selection of 
one ’correct’ reading in preference to another which, though different, 
is equally ’correct’. There is, in short, no way of declaring one reading 
more ’valid’ or ’correct’ than another. And we are here not talking about 
only one or two places in the text. For the majority of the redactional 
differences listed above we have no explanation (c.g. ’substitution of 
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one verb for another', 'substitution of one word for another', etc.). They 
simply differ. (Cf. the remarks of C. Regamey, "Motifs vichnouites et 
sivaftes dans le Karandavyulia", ttudes tibetaines d^di^es a la m^moive de 
Mavoetle Latou (Paris: 1971) A18, where it is clear that in editing the 
Kavctn(pxoyiiha he has encountered and is struggling with similar - if not 
exactly the same - problems.) 

Confronted by this situation, the only methodologically sound procedure 
seemed to be to take one of the five Mss. as the basis of an edition, to in 
effect edit this one Ms.^ and give the variants from the other Mss. only in 
the critical apparatus. After studying all the Mss., T chose Y es the one 
Ms. I would edit for two important reasons: 1) it was one of the two most 
complete Mss. (X being the other); and 2) it appeared to represent an un¬ 
revised, and therefore earlier written redaction of the text. By choosing 
to edit Y I arrived at what appeared to be the only legitimate criterion 
for the selection of readings: I chose in effect to prefer the readings 
of Y over any others. Even in those cases where one or more of the other 
Mss. had a reading which - assuming a hypothetical 'correct' text - appeared 
to give a 'better' text in terms of grammar, syntax, style or meaning, I 
have as a general principle preferred the reading of Y or a reasonable 
emendation based on that reading. There are very few and only minor 
exceptions to this. This procedure seemed to me to be the only effective 
means of bracketing any question of ultimate validity or correctness and 
of avoiding premature or subjective judgement. 

For those portions of the text for which Y vjns missing - the most 
important being [5.2] to [5.6] - other procedures were obviously required. 

In such cases, if I had Z - as I did at [5.2] to [5.6] - and if Z differed 
from X, I have preferred Z over X. 'fhe procedure here is based on the 
observation that in the variants studied above in two out of every three 
cases Z agreed With Y against X. Now although I have admitted these 
readings of Z into the text of Redaction A, they cannot be accepted as 
legitimate readings of that redaction without reservation. It is possible, 
for example, that although Z differs from X, it might also have differed 
from Y (as at [7]a, [8]a, (lA]a, and [15]a). Their admission into the 
text is, therefore, open to doubt. In those cases where I had X alone, 
its reading was of necessity adopted, but atuays in brackets. That is to 
say, that it is not meant to be taken as representing the text of Redaction A. 
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It is perhaps worth pointing out that in choosing to edit a single 
manuscript, and in taking that manuscript as representative of a separate 
redaction, I have in fact followed the general procedure adopted in what 
is to my knowledge the most recent attempt to distinguish redactional 
differences in the manuscript tradition of a Buddhist text. For this is, 
in regard to the general principle, exactly what A. Yuyama has done in his re 
cently published PrajHa-paranrita-vatna-guna-samaaya-ciatha (SmskHt 
Reaension A) (Cambridge: 1976). Given the almost total lack of discussion 
in the literature regarding the characteristics and criteria by which 
redactional differences can or should be established, it is to be all the 
more regretted that Dr. Yuyama did not give us a detailed discussion of 
the method and principles by which he worked (cf. niy review of this edition 
in IIJ 20 (1978) 110-2A). 

My choice of Y as the manuscript I would edit, and tlie consequent 
acceptance of it as the criterion for the selection of readings, had 
important further consequences. As V7lll already be obvious from the table 
of redactional differences and my comments there, I now think that Y re¬ 
presents an 'unrevised' text, a kind of 'rough draft' (it might, in fact, 
represent a first attempt at Cn-lgit to commit an oral tradition to writing). 
By its very nature then, the'text I have established as Redaction A lacks 
any number of the stylistic conventions and phraseological niceties common 
to Mahayana Sutra prose. Judged by the standards of similar prose found 
in late Nepalese manuscripts (i.e., prose which has been subjected to 
hundreds of years of written conventions) it is syntactically very clumsy 
and grammatically peculiar. It is, in short, not what we are wont to 
think of as a 'correct' text. But on the assumption that I was right in 
thinking that Y represented an 'unrevised' text, then, since the pre¬ 
servation of such an 'unrevised' version is, in my experience, unique, I 
was very reluctant to make any but minor changes in the text. I only very 
reluctantly "corrected" faults in subject-verb agreement, in fo^rms of verbs 
or verbal endings, in declensional endings, spelling, etc. The same is 
true of syntax. For exnmple, there were n number of places where X read 
a pronoun, and where the inclusion of a pronoun would have given an easier, 
less clumsy reading for the phrase, but I intentionally excluded the pro¬ 
noun from my text, admitting it only when its absence meant serious ambi¬ 
guity or unintelligibility. In brief, my intention was to preserve as 
much ns posspilc of the text's 'unrevised' eharneler and slJTl present a 
readable text - readable; not fluent, 'correct' or unproblematic. 
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My trontmcnt of sandhJ. departs In some ways from tlic above. In com¬ 
paring the sandhi found in Y with that found not only in the four other 
Mss. of Bhg, but also to that found in virtually all the Mss. from digit, 
it seemed to me obvious that Y was, in terms of sanilhl, in no way unique. 

It ''xhibits the same features, or absence of features, as are found through¬ 
out the collection. Since, establishing definite criteria vrould have, in¬ 
volved a minute and detailed study of the entire collection, and since 
neither time nor temperament would allow this, I adopted the following 
principle out of sheer editorial expedience; if any one Ms. had the correct 
'classical' form, T adopted it. Tf none had the 'correct' form I generally 
preferred the form found in Y. 

Tn my remarks above on re.dactional differences I have analyzed, more 
correctly, classified - however provisionally - the major peciillaritie.s of 
syntax and style. I have not done the same for the grammatical pecularlties, 
and this for the following reason: Bhg Is a very short text and as a conse¬ 
quence any generalizations which might be generated from an analysis of it 
alone could have little if any validity. Since, the Gilglt texts allow for 
a definite periodization of the written tradi tion of Maliayana Sutra prose 
(l.e., we c:nn sec there what this prose aalAin'l-l]j Innkin! like in the 'ilh-bth 
century), what is needed is an analysis of the 'gramnuir' of the wliole 
collection. Only then will we have definite criteria by which individual 
variations can be judged. Until then it is perhaps a dubious undertaking 
to analyze any one individual text in terms, say, of its variation from 
classical norm.s, or even tho.so of BlISO (tlic latter being based to a large 
degree on verse and on editions - not actual manuscript usage - of late 
Nepalese material). With this in mind I have left a number of grammaticnl 
problems unresolved In my Litxt. Some are treated In notes to tlie edition 
or translation, some .are not. Tlie latter are not treated because I had 
nothing intelligent to say about them and because T did not see the point 
in trying to explain or account for isolated instances of what might turn 
out to be - when the wliole collection Ls studied - only examples of a 
common practice. Tn micli cn;ic;i my own I nt erp rein l Ion - not expl;mallon - 
can be seen in my translation. 

T might here take n particular example to Jllustrate the above remarks. 
At [5.4.] my edition reads 'ham ktimCafgapratilpannnh satva bodhimarpo 
pratisthapayoyam sravakamargapratipannCah pratyekahudclhamalrgapratipaj'.na 
va narve iriaiiuySne iiiyojyu prubi sthapayefyam’J. This is the reading of Z, 
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but iravakamarf^pratipannCah, etc.3 is restored on the basis of the Tib. 
Obviously, however, the -ah is not restored on that basis. I have supplied 
it on the basis of the preceding -pannah. I could have equally restored it 
as -a on the basis of the following -panna. Or I could have given it as 
-pannan, the 'correct' form. If I would have taken the last alternative 
I would have also had to 'correct' the entire passage ns well, reading 
..kumCargapratilpannow satvSn ... sravakamargapratipannCan pratyekabuddha- 
malrgapratipannoM ... That is to say that I would have had to presuppose 
that -ah and -a were simply scribal errors for -an (probably through -am 
and the consequent easy omission of the anusvara for -a; and through a 
substitution of visarga for anusvara for -ah; or even some 'rule' of Gilgit 
sandhi, e.g. [14] n.^t9, [19] n.27). This is one alternative. Another 
would have been to rend -ah and -a and to see in them instances of mnsc. 
acc. pi. endings in ah and in -a. A third alternative would have been to 
read -ah and -a, and in translating to take them implicitly as acc.s 
(context makes it clear that they cannot be anything else), while bracketing 
the question of whether they should be interpreted as scribal errors or as 
legitimate declensional endings. Now I am well aware that most people 
would have almost automatically opted for the first alternative (with the 
equally autonuitlc assumption that the individuals who actually preserved 
these texts were a lot of linguistic bumpkins who had nothing like our 
present wisdom.) I could not take this alternative chiefly for two reasons: 
first I found it methodologically impossible to presuppose a 'correct' 
original text for Bhg anything the movement in the Mss. of Bhg at 
Gilgit is not from a 'correct' to an 'incorrect' text, but the reverse); 
secondly, because acc.s in -ah or -a are found several times in Bhg 
(l.').9l, [10], [IM n.A9, etc.), and even .a cursory examination of those 
Gilgit texts which have been carefully edited indicates that such endings 
are not infrequent (E. Conze, 27ie Gilgit ManusQj<ipt of the Astada^asahas- 
rikaprajfiapSramitaj Chapters 70 to 62 (Rome: 1974) 25.19, 21; 41.8, 14, 

15; 46.12; Y. Kuruinlya, Rainakctuparivarta, Sanskrit Text (Kyoto: 1978) 
173.12; etc. etc.), 'lliis is not to say that I think the first alternative 
is wrong (It very possibly is not). It did seem to me, however, that there 
were more than enough Indications to make it clear that to assume it was 
right was Itself wrong. Tl>c second alternative was a 1.so problematic. Its 
adoption would have required cither that the 'results* of an analysis 
based on a ’single small text be accepted as legitimate; or that a gramma¬ 
tical investigation of the entire Gilgit collection be undertaken. Neither 
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of these - for different reasons - was acceptable. Tills left the third 
alternative and, although for those who want In an edition a 'correct' 
text with all of the problems accounted for this iiviy not be very comforting, 

I have followed this alternative throughout, both in regard to these 
accusatives and In regard to a number of other 'grammatical' problems. 

Behind much of my thinking on all these matters was an observation 
the true significance of which I cannot determine, 'fhe observation is 
this: as we have seen above X and especially Z have been "corrected" by 
someone, but these corrections never concern what appear to us as faults 
of grammar, sandlil , etc. As a matter of fact the "corrections" themselves 
sometimes contain such faults. What does this say about the way the indi¬ 
vidual who took the trouble to correct these Mss. saw what we see as errors 
of grammar, etc. ? This question is perhaps more important than has 
generally been recognized. Ihe way it ?s eventually answered will have 
definite consequences for any theory of editorial procedure. 

T must also note here another external factor which influenced my 

methodology because it, in large measure, accounts for the fact that I 

may not have been as consistent In ray handling of the variants as some 

might have liked. This factor was the continuous and seemingly Inexorable 

increase in the size of the critical apparatus. I had to constantly attempt 

to keep it within reasonable bounds. In terms of my handling of the variants 

from the Mss. this meant basically two things. First that I would attempt 

to economize on the number of notes by treating, wherever possible, phrases 

27 

rather than individual words. That is to say rather than, e.g. aneke 

28 -29 30 27) - (27 

ca te satva ye , I would prefer: aneke ca te satva ye . Second, 

that I would occasionally ignore trivial variations in spelling in Mss. 

other than Y. 

This same consideration has Influenced my handling . "the Tibetan in 
the critical apparatus. But here there was the additloiu^ factor that a 
complete critical edition of the Tibetan text immediately follows the 
Sanskrit text. 'This, it seemed to me, justified a restricted use of the 
Tibetan and, as a consequence, my use of it was Intended to be {.Itustvativej 
not definitive. It is generally cited when it differs significantly from 
Y. It is also cited when it confirms Y, when Y is 'misspelled' or partly 
illegible (it then often serves as the basis of my correction), or when Y 
appears unduly peculiar. It is also cited a nutifcer of times when it 
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differs from all the Mss. and thus appears to represent a separate tradition. 
I have also attempted to Illustrate by selective citation that in addition 
to sometimes representing a separate tradition, it sometimes agrees with 
one redaction and sometimes another. When Redaction B is edited, then a 
detailed study of the relationship of the Tibetan translation vis-a-vis 
the two redactions will be possible. Until then any general statement on 
this relationship - obviously a complicated one - would be premature. 

The need to keep the critical apparatus within reasonable bounds also 
lead me to exclude virtually any reference to the previous edition of Bhg 
done by N. Dutt. This edition is essentially an edition of X and is very 
carelessly done. It should be clear from the small sample piece of this 
edition I discussed in IIJ 19 (1977) 208-10, that if I had taken it into 
account in my notes the critical apparatus would have been twice as large 
as it already is. 

I must also say a few words about the punctuation and the paragraphing 
found in the edition. There are two problems with the punctuation in the 
original Ms. It is too sparse and occasionally too erratic to be of use 
for the purpose of dividing the text into meaningful or manageable parts. 

It also depends in many cases on conventions which are imperfectly under¬ 
stood or ambiguous. For example, it has already been recognized that 
: sometimes stands for h and sometimes appears to be used as a mark of 
punctuation. The same thing, I think, applies to or ^ . This is 
the most common punctuation mark in the Gilgit Mss. as a whole, but it 
also seems to be used sometimes for visarga. With these problems in mind 
I decided that I would Insert into the text my own punctuation (l.e. commas, 
colons, semi-colons, etc.) . Since, however, all imposed punctuation is 
unavoidably interpretative I have used as little as possible. Where it 
was possible I have dispensed with it altogether. I'There this was not 
possible I have simply tried to break the text up into manageable pieces, 
or I have punctuated it in accordance with my understanding of the sense. 

But in line with my intention to preserve as much as possible of the 
character of my Ms., I have also marked in my edition the actual punctuation 
found in Ms. Y (I have Ignored all the other Mss.; the five taken together 
very often do not punctuate in the same way), This has been done by means 
of two synbols: « » or ^ , and » = •')) • These symbols are 

inserted benealh the line of my edition at the point at which the original 
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punctuation mark occurs in the Ms. ^ or ^ as I have already noted is 
the most common mark of punctuation at Gilgit and is used anywhere. 

^ )) on the other hand appears to have been used chiefly - though not 
exclusively - to mark the end of a section or 'paragraph', and I have 
taken this apparent usage into account in the paragraphing I have imposed 
on the text. Thi' can be seen in the fact that although the divison into 
paragraphs in my edition is my own, in most cases the end of my paragraph 
corresponds to a point in the Ms. at which a *')) occurs. 

Finally let me conclude this section by stating what is implied in 
its title - "Notes On and Towards a Methodology" - as well as in much of 
what I have said. Given the uniqueness of the Ms. material before me - 
five Mss. containing at least two, and probably three separate redactions, 
but all of the same date and all coming from the same place - and given 
the uniqueness of Y ns apparently representing a case where an 'unrevised' 
version of a text has been preserved, I found myself in unmapped territory, 
territory in which the usual conventions of text-criticism were very often 
times of little help. In light of this my general method, my edition and 
the redactional suppositions which underlie it must be considered in at 
least some sense experimental. As such they raise more problems than they 
solve. 
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CO] om namah sarva.IKaya. name bhagavatc bhaisa.lyap.uruvaidurya- 

• • (Y • • 

prabharajaye tathapatoye^. 

1 ) 

'X: xxxxv(x)t(x^bh(x)sa,lyaparuxxxxxxx tatha( 3 at(x)x: T: sans rf^as dan / 
byan chub sems dpa' thams cad la phyap, 'tshal lo. 

cm evam maya srutam ekasmin samaye: bhapavam janapadacaryam 

l) - (l _ 

caramano vaisalim anuprapto; vaisalyam viharati sma vadyasvare 

2 

vrksamule mahata bhiksusamphena sardham, astabhir bhiks\isahasraih 

• • •• •• • • 

sattrimsatibhis"^ ca bodhiaatvasahasraih sardham, rajarnatyabrahmana- 

k - “3 6 

prhapatibhih dovasuraparudal^Lnnaraniijhorapa-ih parivrtali puraakrto 

dharman desayati sma. 

ir 

nupurvona yaina vaiSallm inrihonap.arim •• Lenunuprapto bhut tatra 
khalu bhapavann vaisalyam viharati sma; T: ... rpyu zih yaris pa can du 
byon te / yans pa can na .... "'^T: rol mo'i sgra can gyi sin IJon pa'i 

druh na. ^^X: sasrimsati^ or sastim-. ^X:-patirbhir mahatya ca -. 

. ••• •••• 

5) . 

X: dovonaga . ynksangandharvasurugariuhikimnnniiraimxliorapa . manusyamanu§- 

6 ) ' ... 

yaparsada. ^X:-krton. 


C21 atha khalu mamjusrir dharmarajaputro buddhanubhavenotthayasanad^, 

2 _ 3 > 

okamsam cTvaram pravrtya , dnksinnm .InnumandfLlnm prthivyam pra- 

5 C 

tisthapya, yenn bhapavum-c tenamjalim prnnanya , bhapavantam utad 

• ■ * • • • • 

nvoi'ut.: dc.^iiy.M l.u blmgavriiiui tiniMiii Lathagal.ruiniii urimiullu-y “uii purvapra- 

7 89 

nidhanaviiesavistaram ca yam Irutva satvah sarvakarmavaronam 

• • • • * 

visodhoyeyiii, tesam pn£cimo kale pascimo sumayo saddharmapratirupake 

vurtumano satvanam^*^ anugrahani upadaya^^. 

^^X: -onnosthayamsonnad. ‘‘^X: ekamCsamuttaruDsagham krtva. ^^X: Junrm-. 

^^X: prthivyacca ? ^^X: tenarajjalim. ^^X: pranainyar. ^^X: -vi^aisa • 

vistaravibhangam. ^^X: has sarvasatva; Y omits sarvasatva, but has a 3rd 

pi. for the verb of the clause, which requires something like sarvasatva 

for its subject; T (see next note) thou^ constructed differently has also 

0) 

road a satvu. X: _avaranuni ; T: somsj can rnums kyi las kyi ngrib pa = 
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satvanam karmavaranain. satvairii T: sems can de dap (rjes su gzun ba'i 

slad du). For the whole of this speech by MafIJusrI cf. the different word 
11 ) ^ 

order in T. The phrase pasciirie koie, etc. sandwiched betwoea tegam and 
satvanam looks like a later Insertion of a well known cliche. 


C33 atha bhagavnm mamJuSrryo kiimarabViuLnyn nadhukarara adat: sadhu 

- I 2 1 3 

sadhu mamJuSrIh karunikas , tvaiii mam,)usrlh aprameyam karnnyam" 

• • ••• •** 

Janayitva mamadhyesasi nanukarmavaranavrtannm satvanam arthaya 

hitaya sukhiiya devamanu!5y5nani . tena hi niamjusrrh srau sadhu ca 

• ••• 

sustliu ca inunaalkuru hhasiaye^. uvam bhagavann ILI mainluarlh 
kumarabhuto bhagavatoli pratyusrau.sTt 

'X: mainjusrl. '"^X: malialcurunikas; T: omits botli mtiha-, and also karunikas. 
^^X: karnnam. '^X: -adhyegmio; T: f?Jol ba 'debs pa; tiiaina !s not romally 
expressed. ^^X: inserts here ca hitarthnya; T ha.s structured the whole 
clause in a slightly different way: sems can las '.v/i sgrib pa sna tshogs 
kyis bsgribs pa mams dan / lha dan / mi mams kyi don dan / phan pa dan / 
bde ba'i phyir .... bhasisyamahe. 


1 2 
1^41 bhagavdn asyaitad avocat: asti mamjasrih purastime digbhage 

• • 

- 3 ^ - ~ _ 5 . 

ito buddhaksetrat dasagamganadivalukasoman buddhoksetrnn atikraimra 

• • • 

vaiduryanirbhasa^ nama lokadhatus. tatra bhaisajyaguruvaiduryaprabho 

7 B 

namo tathagato 'rhan sarayaksambuddho viharati, vidyacaranasan 5 )annah 

sugato lokavid anuLtarah purusadamyasarathih s^ta devamanusyanom^ 

buddho bhagavan. tasya^^ mamjusrir bhagavato bhaisujyuguruvalduiya- 

11 12 

prabhasya tathagatasya purve bodhisatvacarikhm carata^' imani dva- 
dasamahapranidhonany abhuvan^^. katamoni dvadasani"^**? 


^^X: (bhngavam)n asyetad; Y: (bhagavan) asyatad; T: de la 'di skad ces. 

p(x)rx(x)Bini; T; lar phyogs. ^^X: -ksetra. *^X: -valuk(x)xxni; Y: 
-paluka-. ^^X: -ksetrany. ^^X; -nibhasa. "^^X; tagatorha; Y: (')rh5n. 
^^X; -buddha. ^^X: devonam ca > manusyanam ca. ^^^X: inserts here khalu 
pmia. ^^^X: purvam. ^^^X: caratah-; Y: carata. ^^^X: avabhuvam-. 

^^^X: dvadalomahapranldhanani; Y: dvadalah. 
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1 2 
[5'13 prathamam tasya mahSpranidhanain abhut: yadaham anagate 

• • 

3 H) 

'dhvani buddhabodhim abhlsairibudhyeyani tadaprameyasamkhyeyapari- 

• • • 

mana lokadhatavo mama iarlrabhaya^^ bhrajerams taperam^ viroceram^ . 

• • • • 

7 89 

dvatrimladbhih mahapurusalaksanai C^samanvagato asitibhis canu'vyam- 

• • • • • • 

Janair alamkrtadehas tathaiva sarvasatvaC...3^^. 

• • 

1 ) 2 ) 3 ) 

X: prathame. 'X: dyaham. "^^X: ('dhvany)inuCtLar3ayam sanyaksambodhim; 

U)(4 

T: bla na med pa yan dag par rdzogs pa’i byari chiib. X: tada mama 

sarlr(x)xxxxprameya - sarokhyeyaparimana lokadhatavo; T: de'i tshe bdag gi 
l\js kyi kyis 'Jig rten gyi khams grans med dpag tu med cih dpag gis 
mi lari ba lag. ^'X: taped. 'X: virocera, or perhaps, -ceta. 'X: yatha 

Q\ 

caham (dvatrmsad-). 'Fol. 13b of Ms. Y ends here, and fol. lU is lost, 
leaving a gap of 12 lines of about 60 aksaras each. We give here in 
brackets the text of Ms. X. The brackets are necessary in that Ms. X 
represents a separate redaction and therefore cannot be taken directly 
into the texts. In addition, Ms. X at Just this point is distinctly faulty. 
Dutt says that "one leaf is here missing", but the pagination is continuous 
and it appears rather that the scribe inadvertently omitted a piece of text 
equal in size to almost one entire leaf. ^^^We have inserted bracketed 
ellipsis to mark the omission, althou^ in the Ms. the text is continuous: 
satvaxmam, etc. The last sentence of 5.1 in T reads: sems can thams cad 
skyes bu chen po'i mtshan sum cu rtsa gffis dan dpe by ad bzari po brgyad cus 
legs par brgyan par gyur te / bdag ci 'dra ba de bzin du sems can thams cad 
kyari de 'dra bar gyur cig ces btab bo. 


1 >«— 2 3 
C5.23 C...3xmam disaxxx nanadisam gaccheran kani ca karmani kuxxx 3. 

^^Of the text for the 2nd vow this fragnent is all we have; it forms the 
last part of the last sentence; after kuxxx immediately follows Ctrtllyam 
tasya mahapranidhana.... ^Ms. Z fol. ha starts here. ^Z: -cchantu 
karmani ca kurvantu. In T the 2nd vow reads: de'i smon lam chen po gRis 
pa ni / gari gi tshe bdag ma 'oris pa'i dus na bla na med pa yari dag par 
rdzogs pa'i byari chub mrion par rdzogs par saris rgyas pa de'i tshe bdag 
byari chub thob pa na lus nor bu rin po che bai du rya ci 'dra bar de 'dra 
bar phyi nari iin tu yoris su dag pa dan / dri ma med la 'od gsal ba dan / 
kho lag yaris £lri che ba dari / dpal dari / gzl brjid 'bar ba dan / legs par 
ffias pa dan / fli ma dari / zla ba bas lhag pa'i 'od zer gyi dra ba mams 
kyis legs par brgyan par gyur cig / de na sems can gari dpg 'jig rten gyi 
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bar dag tu skyes ba dag dan gan dag yan mi'i 'jiS rten 'di na mtshan mo 
mun pa muri nag gl nan na phyoga thu dud par 'gro bu de dug bdag irX 'oil 
kyio phyogo dgu' nigur 'gro bar {?y'"‘ oi g / l aa rniumi kyiui byod ])nr gyur 
cig ces btnb bo / 


C5-33 trtryan taaya mahnpranidlianam abhut: bCoDdhiprallptasya ca3 

• « 

me^ apramcyaprnjflopaynbnlndhnnena^ ^-aparimflnah Ratvadhfitnvah 

/ I ^ g 

aCkfiaya-upaDbhogaparibhogS bhaveyuh^ , ma ca^ kasyacid satvasya 

T 8 

kenaci vaikCalyamD syat. 


^ ^HoconstrucLed Prom X; aknuraa loat in Y,. T: g.uji gl Lnhn bdug mu 'ona 

pa'i dus na bla na med pa yan dag par rdz.ogR pa'i byan chvib infion par rdzogs 

par sans rpyaa pa de'l tshe bdag by an chub thob pa na ... This is formulaic 

in T, all the vows beginning in the same way (it will not be noted in 

future notes), and constitxites one of a sinaJ-l number of significant places 

p) 3) 

where T agrees with none of our Mss. X: here inserts ye. Co X; Z: 
adhanana; T: see next note. **^^*'x: -aparimanasya sanadhataur C* -dhator?3 
aksaya upabhogaya paribhogaya syur; Z: -aparimanam satvadhatum aCksaya-upal- 
bhogaparibhoga bhaveyu; T: (for the whole passage starting after ca me): 
bdug gi SOS rub dan thubs dpng tu mod pns Comittirig -baladiianend-3 soms 
can igyi khams dpag gis mi Ian ba dag Ions spyod Crepresenting either 
upabhoga or paribhoga, but omitting onel mi zad pa dan Idan par fyur te /. 
Our reading is a conjucture based on T which clearly indicates that the 
subject of the sentence is -aparimanah satvadhatavah, and that it is plural. 
Noting the occasional interchange of -m for -h in our Mss., our emendation 
of -aparimanah is hardly drastic; -dhatum must simpDy be a scribal over¬ 
sight. ^^X: omits ma ca. ^^X: kasyaci. ^^X: kenacid. ®^So X; T: brel ba 
med par. 


C5.*n caturtham tasya mahapranidhanam abhut‘": bodhiprapto 'ham 

• • • 

3) 

■^'kumCargapratiDpannah satva bodhimarge pratisthapayeyam, sravakamarga- 

* • • • 

h - - 

pratipannCah pratyekabuddhamalrgapratipanna va sarve mahayane niyojya 

5( 3 

pratisthapayeCyamD 

• • • 

1) 2) 3)(3 

Z: -dhanamm. Z: abhuva. X: ye kumargapratipannanam satvanam • 

• • • 

Sravakaxxkabuddhapratipanna^ ca te satva anutare bodhimarf’p mahayane 
niyojayeyjun. T follows Z except in the construction of the verb in the 
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2 nd clause where it has gzud par bya'o only. 

h ) 

Introduction. Restored on the basis of T. 
of preceding pratisthapayeyain. 


For acc. pi, in -ah see 

5) 

Restored on the basis 


1 2 3 H 

C 5 . 5 ] Cpamcamam tasyal mahapranidhanam abhut : bodhipraptasya 

me ye kecit^ satva maCma sasane brahmaD*^ - caryam caranti^, ^^tatha 

canye aprajneyasamkhyeyaparimana satvas, te saCrDvCel^^ akhandaSIla 

• • . • • 

syuh^ trisamvarasainvrta^^; ma ca kasyaci silavipannasya^^ mama 

- ^ 12 13 

namadheyam srutva durgatigamanam syat 

X; but the space in Ms. Z would seem to require either 6 or 7 aksaras. 
^^Z: -dhanamm. ^^Z: abhuva. '^X inserts ca. '^^X: has a second ye in¬ 
stead of kecit. ^^So Mo. X. ^^X; careyu. has only to sarve. 

T differs from Z only in omitting one of the three adjectives (seins can 
gzan) dpag tu med cih dpag gis mi lah ba. ^^X: syus; Z: bhavanti. 

trsamvrta: Z; trsamvara-. ^^^So Ms. X; Z has what looks like 
vlrcch(x)la-, part of the 2nd aksara is obliterated; T; tshul khrims log 

12) 

par zugs te / In T namadheyam srutva is placed after oaCrlvCeD and 
is followed by bdag gi mthus which has no counterpart in any of the Skt 

13 ) 

Mss. X inserts ma kaci after srutva. Z: bhavati. 

1 23 

C5.6D sastham tasCyla mahapranidhanam abhut : bodhiprajitasya mo 

ye kecit*' satva hlCnakalya vikalendriya durvarna^ ^^Jada khela 

ka(na) lamgn, kubja^^ "^rdvitra^ kandii^ andha badhira^^ unmatrtria^^ 

12 

canye lariraja-vyadhayas , te mama namadheyam Irutva oarvc 
sokalendriya suparipurnagatra bhaveyuh. 

1) 2) 3) 

X: sasttam; Z: sastha. X: abhu; Z; vabhuvah. X: inserts ca. 

**^X: omit.a kecit, ^^X; -varna. ^X: jmlaitukii - iamka; Z: after 
kubja adds; CxDxa ka; then there are several folios of Z missing. T: 
bems po [instead of Jada khela kanal dan / yan lag skyon cem C* lamgaD 

t) 

dan / sgur po C« kubJaD dan /. From this point for several lines 
of text we have only Ms. X which we here give in brackets. 

^T: §a bkra. ^'T: zar ba; according to Jft h72 5ar ba * yan 
lag ma tshan; '*being not in full possession of one's members”. ^®^X: 
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vadhira. si^yon pa. lus la nad kyir. btab 

C5.7d saptamnm tasya tnahapranidhnnam abhut: bodhipraptosya ca me 

* • 

ye^ nanavyndhiparipldlta satva atrana a^arana bhaisajyopakarona- 

• • • • . • 

virahita onatha daridra duhkhlta, sace tesom mama namadheyeun karna- 

• • • • • 

pute nlpatef, tesam sarvavyadhaya prnnameyuh niroRu^ ca nirupadrtivaiS 

• • • • 

- 3 - h 

ca ayur yava bodhiparyavasSnam 

• 

l) . 2) ' 

T: sems can gun su dag. X; nipateyCuhd; T: does not treat this ns a 

conditional clause; sdug bshal ba gnh dag gi ma lam du bdag gi min grng 

3) A) 

pa. grag pa ■ nadati, not nipat-. X: syud. In T this final clause is 
constructed in a slightly different way; byan chub kyi mthar thug gi bar 
du nnd med cih (jiod pa med par gnus par gyur cig /. 

C?.8ll astamam tasya mohapranldhanam abhut ; ya kasci mutrgramo 

« • • • • 

- - 2 3 

nanaatrldosusatai samkllstam strlbhavam vijugupsaii , matrgramayonim 

• •••• • • 

It 

parimoktukamo , mama nainadheyam dharayeCtl, tasya mntrgramasya na 

W •m _ mm 

strlbhavam bhaved yava bodhiparyavasannm . 

• • 

l) 2) 

T gives here the full form of the standard formula (see n.5). X: vi- 

3 ) 

Jugupsamta; T: bud med kyi dnos po la smod pa /. X: -yoni; T: skye 
gnas las. **^X: parimukta; I have followed T; see next. preserves 

this vow in a dlfforont form: de'i smon lam chon po bvfynd pa ni gnri 
gi tshe bdag ma 'oris pa'i dus na / bla na med pa yaii dag par rdzogs i)a'i byari 
chub mhon par rdzogs par saris rgyas pa de'i tshe bdag byari chub thob pa 
na / bud med gari la la bud mod kyi skyon brgya dag gis kun nas flon rnor’is 
par gyur pa / bud med kyi drios po la smod pa / bud med kyi skye gnos las 
yoris su thnr bar 'dod pa de dag bud med kyi drios po Ins log par gyur cig / 
byari chub kyi mthnr thug gl bar du skye.s pa'i dbnri po byuri bar gyur cig 
ces btab bo /. 


C ^.93 navamom tasya Cmalhapranidhanam abhuCtl: bodhiprapto 'ham 

« • • 

1 2) ^ 

sarvasatva maral > pasaih parimocayeyam« nanadrstigahanasamkata- 

• • • • • • 

(2 3 

prSptah tan sanyagdrstyam pratisthapayeyam ^ , anupurvom bodhisatva- 

It 5 

carikSm srndarsayeyam . 
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1 ) * 2^(2 

'Ms. Y (fol.l5a) starts here again. X; -palahandhanahaddha nana- 

drstigahanasamkattaprapta . sarvamarapasadrstigatlbhyo vinivartya sanyag- 

drstau niyojya; Y; samyagdrstya; for acc.pl. in -ah see Intro.; T; (sens 

can thams cad bdud kyi) zags pa mams las yoiis su thar bar bya'o / Ita ba 

tha dad pa mi mthm pa zid zid pas mi mthun par gyur pa dag yan dag pa'i 

q) Ij) 

Ita ba la dgod par bya'o /. X: -anupurvena; T: mthar gyis. X; bodhi- 
satvacaryayam; T: byan chub sems dpa'i spyod pa. ^^X; samn-; Y:-darlayeyuh. 

1 2 

r^.103 daysman tasya mahapranidhanam abhut : bodhipraptasya me ye 

3 U 5 6 T 

kecit^ satva rajabhayabhita ye ca^ bandhanatadanavaruddha vadhyarha 

anekamayabhir^ upadruta vimanitah^ kayikacaltasikaduhkhai]?'^ abhyahata, 

• • 

11 12) (l2 

te raadlyena punyanubhavena parimucyeran sarvopadravebhyah 

• « 

l) 2) ‘^) h) 5) 

'X: abhu. 'X; inserts ca. 'So X; Y: ket. 'X: rajadhibhaya-. 'X; 

6 ) 

va. 'X: bandhanabaddhavarubdha; T: (gad dag) bcin ba dan / brdeg pa dad / 

7) 

go rar gSug pa dad. X: badhyahara; Y; bandhyarha; T: goad par 'os pa. 

®^X: -ralyabhir. ^^X; vimanitas ca; Y; vimanitah. ^^^Y:-duhkher; T: lus deid 

nag dad sems sdug bsdeQ. gyis. 'X: inserts here mama namadheyam irava^a. 
l2l(T2 

'' X: sarvabhayopadravebhya(h) parimucyeran. 

115.111 ‘ekadeilaraam tasya mahapranidhanam abhut: bodhipraptasya^ me ye 

2 3 - 4 

kecit satva ksudhagiina prajvalita - aharaparyestyabhiyuktah 

» • • • 

^^papam karma kurvanti^,^’^ aham tesam vama^gandharasopetenaharepa i 

• • • • • 

Q\ 

lariram santai^ayeyam, ^pasca dharmarasenatyantasukhe pfatisthapa- 

• • • • 

(8 

yeyam . 

• 00 

l) 2) 3) 

X: inserts ca. X: omits kecit. X: ksuddha-; T: bkres pa dad skom 

I \ • 

pa'i me rab tu 'bar ba. * Xs aharapanaparyestya-; Y:-paryes^abhiyuKtah; 

T like Y and in spite of its preceding bkres pa dad skom pa'i me, has here 

only kha zas. tanidanam papam kurvanti. ^^X: inserts here: sace 

* 7) " 8)(8 

te mama namadhsyam dhfirayeyur. 'X: barna-. X omits entirely this 

« • 

clause, ending with santarpayeyu(r). 

C3.121 ^^dvadalaman tasya tathagatasya idam mahapranidhanam a(bhut)^^: 

• • 

2 3 ^ 5 6 

bodhipraptasya me ye kecit satva nagna vasanavlrahiti deridra 

Sltosnadamiama^akal'^ ratrimdivam^ ^^duhkhSm vedanam vodanti^^*^^, aham 
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tesam vastrapcuribhogaro upanSinayeyam^^ nSnaranrarakt(x)xxxx^^ vivi- 

• • • 

' dhall ca ratnabharanavibhusanaisal(y)agandhavilepanavadyat(lrya- 

• • • 

_ _ l4 

tadavacaraih sarvasatvanam sarvabhiprayan paripurayeyam. 

• • • • 

dvadai^amain tasya mahapranidhanam abhut. inserts ca. this 

time drops bdag by an chub thob oe na from its otherwise strict formulaic 

li) 5) 6) 

expression of these vows. X: omits nagna. X: vyasana-. T inserts 

Q\ 

/ sdug bshal ba/. 'X; -masaker, then adds upadruta. 'X: tmdrivam; 

9)(9 

Y: -divai. X: duhkham anubhavanti; Y: du^hara vedanaiji viradyaj T: sdug 

bshal gyi tshor ba nyoh ba. ^^^X: inserts here sace te mama namadheyamn 
dharayeyur. ^^^X; vasra-. ^^^X: upasa^areyam. ^^^X: nanarahgaraktany- 
xxmanupanaxyeyam (vividhail); Y: nanarahga(rakt-x)xxxx (vividhai^); Dutt 
gives Y (“ C) as: nanarahgairaktoii ca kamanupa-*, but the Inst, and there¬ 
fore important part of this is impossible; T: (gos yohs su spyad par 'os 
pa C* paribhogya ?!])tshon sna tshogs su kha bsgyur ba (dag sbyin par 
bya'o / ji Itar 'dod pa b£in du rin po che'i rgj’-an sna tshogs dah / etc.). 

14) 

X: ratnabharanagandhamalya-. 


- T . O 

C5.133 imani dvadasa mahapraniCdhanani sa bhalgavan Cbhaisajyaguru- 

vedduryaprabhas tathagato rhan sairyaksambuddhah purvam bodhi(satva)- 

• • • • 

carikam caran kii^avan. 

• • 

l) 2) 

'So X; Y is obliterated. 'It is clear from both X and T that Y is here 
faulty: X (sa bhagavaffld)bhaisaJyaguruvaiduryaprabhos tathagatorhat sanyak- 
sanbuddha purvam bodhicarikam carata krtavam c 6D tasya khalu puna :inamjviSrIr 
bhagavato... T: 'Jam dpal / bcom Idon 'dns de bSin gsegs pa dgra bcom pa 
yah dag par rdzogs pa'i sans rfyas sman pyi bla bai du rya'i 'od de shon 
byah chtib sems dpa'i spyad pa spyod pa na smon lam chen po bcu gfli.s po de 
dag btab par gyur to / C63 'Jam dpal / de bgin g^egs pa ... The silyvation 
in Y is fairly transparent. As not infrequently happens in our I4S8. when a 
string of words is closely followed by the some or a similar string, the 
two often becoTC fused into one, dnd the material separating them is 
omitted. Ihus the scribe of Y starts with the first bhagavant, omits 
evezything following it up to and including the second bhagavant, and then 
writes after the first what sho\ild have come after the second and continues 
in this way. This accounts for Y's bhagavan (nom.) bhaisajyaguruprabhasya 
(gen.) tathigatasya (gen.). In the bracketed material we have put in 
parenthesis those cases where X does not agree with T: T has -satva-, 

X omitls; X has khalu punar, T omits. 
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[I6d tasjra (khalu punar) marajusrir bhagavatoD bhaisajyaguruvaidurya- 

• • • 

prabhasya tathagatasya yat pranidhanaro yac ca^ buddhaksetragunavyuham 

• • • • • 

na tac chakyam^ kalpena va kalpavalesena va ksapayitum; cJkato!] 

• • • • • 

*^CpaDriluddhajn tad buddhaksetraih** apagatakamadosam^ apagatapayaduh- 

• • • 

6 7 *8 

khasabdam apagatamatrgi’ainam'; vaiduryamayi ca sa prthivi , kudya- 

• • • • 

prasadatoranagavaksajalaniryuhah^ saptaratnamayaChU stairibhakhota- 

• • • • • • 

kaii^*^.^^VadrsI sukhavati lokadhatus tadrsa sa vaiduryanirbhasa loka- 
diiatuh!^^ ^^^tatra ca lokadhatau^^^ dvau^^ bodhisatvau mahasatvau 

1I4 P5 1(5 

tesam aprameyanam asamkhyeyanam bodhisat-vanam pramukhau, ekaChD 

• • • fX, 

- 17 ^18 , . 19 20 ^ 

suryavairocano nama , avrtiyas cnndravairoeano, yau tasya 

a rr 

21 

bhagavato bhalsajyaguruvaiduryaprabhasya tathagatasya saddharmakosam 

- 22 P3 > 

dharayatah. tosmat tarhi mamjusrih" sraddhena kulaputrena va kula- 

• • • • 

-2H 25) (25 

duhitra va tatra buddhaksetropapattau pranidhanam kartavyam ^ . 


1 ) 2 ) > 3 ) 

X: ya ca. "'X; -vyuharns tarn na sakyani. is very uncertain. Y is 

partially obliterated: e(k)(x)t(x), but -t- could be subscribed as a part 

of a lost ligature judging by its shape; X has nothing corresponding to 

this; ‘f: sin tu. omits; Y: -ksetrajiun; T: sans rQras kyi ziri de ni 

sin tu yohs su dag pa ste / Cto this point agreeing with Y, but then adds:l 

rdo dan / ^eg ma dan / gyo mo med pa /. X: egata-; T: ’dod pa'i skyon 

med pa, taking kamadosa as a gen. tatpurusa. nan son dan / sdug bshal 

7 ) 

gyi sgra med pa, taking -apayadulikha as a dvandva; Y: -sabdamm. Y; matri-; 

T: bud med kyi dnos po med pa = apagatastribhava; cf C12D. ^^X: mahaprtliivi. 

9) 

X: kudyapralcaT-nprnaada- ... - niryuhn; T includes praknrn- = ra bn, but 
omits prasada-. omits stambhokhotokah. In T the whole clause is 

handled differently: sa dan / rtsig pa dan / ra ba dan / rta babs dan / skar 
khuh gi dra ba dan / ba gam ni bai du rya'i ran b2in can / pu su ni rin po 
che sna bdun gyi rad bzin con te /, suggesting that our prbhivi should be 
in compound with kudya, etc., and that vaiduryamayl should modify this, 
while saptaratnam^aChO should refer to stambhakhotakah only. 
yadliiCx) sukhavf.tl lokadhatvis tadrsa (tatra vaiduryanirbhasayam lokadhatau 
dan bodhisatvau..); an omission of the kind noted at 5.13 n.2. T: ’Jig rten 
gyi khams bde ba can dl 'dra ba de bzin du/'.Jig rten gyi khams bai du ryar 
snnri ba'i sans rgyas kyi ziii gi yon tan bkod pa yan de dan 'dra 'o /. 

12 )(l2j^^ tatra vaiduryanirbhasayam lokadhatau, see note 11. dau. 
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-anam. inserts mahasatvanam. ^^^X: -mukho. nfimna. 

Z fol. 8a begins here -tlyas. ^^^Z; -vairocana. ^^^X,Z: yo; Y: ye, 

21 ) 

but the latter puts the verb in the dual. X: -kosa^; Z: -koian. 

^^^Z: -yanti. ^^^X,Z; -srl. ^^^X: -duhita. -opapannau prani- 

dhana karanlyain; Y: buddhaksetram pranidhanatn kartavyam; Z: -opapattau 
pranidhanam karaniyam; T; sans rgyas kyi zih der skye bar smon lam thob cig / 
BHSD gives upapatti as fern. 


.1-2^3 ^ 

CT3 punar api bhagavan mamjusriyam kumarabhutam amantrayati sma : 

• • oc 

santi^ mamjusrlh^’'^ satva^ ye^ na jananti^^ kusalakuSalam karmam^^’^^ 
lobhabhibhuta^^, ajananto^^ danan^^ danasya fhrD'^^ phalavipakara, 

IT^ (it 18 

CbalaD murkha' sraddhendriyavikala dhanasamcayaraksanabhj.;yukta ^ 

19 - 20 21 22 23 » 

na ca danasamvibhage tesam clttom kramate ; danakaie upasthite . 

• • • • cc 

2h 25 26 27) 

svasarframamsacchedana ivanattamanaso bhavanti . ^aneke ca te 

satva y,e svayam evatmana na paribhumjanti, ’ prag eva 'dasa- 

daslkarmakaranam, prag evanyesam yaca^Sanam; te tadr^a satva itas 

• • • « • • 

„32 33 _ 3h 35 _ 

cyutva pretaloke upapatsyante ‘ yadi va tiryagyonau. yai purvam 

manusyabhutaih^ srutajn bhavisyati tasya bhagavato bhaisajyaguruvai- 

• • • • • 

- 37 - - 

duryaprabhasya tathagatasya namadheyam, tatra tesam yamaloke sthitanam 

38 39 

va^ tiryagyonau^ sthitanam va tasya tathagatasya nama amukhlbhavis- 
yati. saha smaritamatrena^^ tatas cyutva^^ punar api manusyaloke upa- 

patsyanti*,*^ .latismaras ca bhavisyanti durgatibhayabhTta na bhuyah 

If 5 I 46 47 _ 48 

kamagiinair arthlka, danabhirata danasya ca varnavaditah sarvasti- 

parityagino *nupurvena**^ ^^^slrsakaracarananayanasvamarasasonitam^^^ 

51 - 52 

yacanakanom pradasyanti^ prag cvanyam dhanar.kandham.^ 

^^Z: punaraparam; T: yan. '^■^X,Z; bhagavHm. ^^Z: mamjusriye. *'^Z; omits 
sma. ^^X; sati. ^^X,Z: Irl. ''^^X; inserts prthagnanax before satva; Z; 
likewise prthagjanam; T: (sems can) so so’i skye bo. ®^Y; satvah. ^^Z: 
yena. ^®^X: janatl. ^^^X: karma; T omits karmam. ^^^X,Z insert te.^^^Y: 

-bhutah. ajanato. ^^^X: dana. omits ca. balagra 

* 18 ^ 

murdha; Y; mur(kh)a; Z: tc bala murkha; T; do dag ni by is pa glon pa. 'A: 

19) 

-sacaya-; T:nor sog cih srun bn la mnon par brtson gyi /. X; inserts tesam. 
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20 ) 21 ) 

X: “VibhSgam. X: omits tesam; see n.l9. 


22 )^ 23)^ ^ 

X; citam. X,Z: 

2k) * ’ 25 ) 

krimati. Y; -cheda; Z: -chedanam. X: tamanaso; Z: anattamana. 

\ OV\ ( 07 

^X,Y: bhavati. X: anekc ca satva ye; Y: axiekSni ca te satva ye; 


Z; anekaiii ca satvani; T: sems can de dag ... du ma. 


28 ) 


X: omits dtmana; 

29 ), 


Z; atmana; T has only bdag flid kyan for svayam evatmana. X: -bhumjati. 

30) . _ _ _ _ _ ' _ 

X: inserts prag eva matapitrinam dasyanti; Z: prag eva matapitrinam 

• • • • 

bharyaputrad\ihitrrnay dasyamti; dasyamti is added as a correction beneath 

31) (31 

the line; T follows Z. In Z this is written in 11 smaller hand and 

32) 33) 

partially below the line. X,Z: cavitva. X: -syate; Z: -syanti. 

^^^X; -yoni; Y; -yone. ^^^Y: ye. ^^^X: -bhutai; Z: manusyanusyabhutaih. 
'X,Z: yamalokasthitanam. 'X: omits va. ^'X,Z: tiryagyonisthitanam. 

**^^X,Z; smarana-. *'^^X: tas cavitva; Z: xtas- cavitva. -syate. 

1*3) ■ 1(4) 45) 

X: -syati; Y: -syamti. X: inserts te ca; Z: te. X; karmagunebhir; 
*)/*'** * 

Z: -gunebhir. 'X: inserts bhavisyati, Z;-*anti; T: 'dod pa'i yon tan dag 

don du mi ' pfler ba dan /. '^^X: inserts -s ca bhavisvati, V.: -"anti. *^^X: 

Il9) ■ - 

-vadina; Z; -vadino. X: -parityagina . aim-; Y: -parityaginaunu-; Z: 

50)(50 ^ ^ 

sarvasthipatyaginah onu-. X; karacarana.sir.aonayannavamamxsonitam; 

5 i) ■ 

Y: sira-; Z: -cana-; T: ran gi mgo daii / lag pa dan /, etc. X: anupra- 


dasyati; Z: anupradasyanti. 


52 ) 


C: -anya. 


^ L 2^3 

C8D punar aparam mamjusrih santi satva ye tathagatanam uddisya 

siksapadam^ dharayanti^, silavipanna acaravipannah drstivipanna; 

ye punah sflavantah te silam raksanti^^ na^ bahusrutyam^ paryesanti^ 

na ca tathagatanam^*^ siitrantnnam gambhlram^^ artham'vijananti^^^; ye 

ca^^ bahusrutas^' te 'bhimanika^^ bhavisyanti, manastabdhah^^ ^^^.sar- 

17) 18 19 20 _ 

vor.am dvlstnli , .aaddhnrmam avamanyanti pratiksipanta mara- 

21 22 

paksikas te tadrsa mohapurusah svayam kumargapratipannah anyani 

• • • • • • 

23 2k 25 

canekani satvokotlnnyutaSataadiasrani mrihapropatam prapatayanti • 

26 27 28 29 

teuilfn' evamrupfindin natvanum bhuyJ(Jtnl.arMin' narakagahir** bbavi.ayatl 

yni^*^ Sruttun bhavisyati tasya bhagavato bliai sa.)yaf.nmival durynpra- 


bhasya tathagatasya namadheyam, tesam tatra narake sthitanam buddhanu- 

32 33 3k 35) 

bhavena tnsya " tathagata^ryn naraa amukhibhavi.^yati • te tatos 


.;:(35 


36 


.=37 


cyutva' punar npi manusyaloke upapatsyanti^^ samyagdrstika virya- 

qQ OQ ||Q 

vuntoh^” kalyunfisoyas te grhon utsrjya tathagatanam snsane 

• • • • * 

43 Hli 

pravrajitvanupurvena bodhisatvacarikam carisyanti^^ • 
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1) 2 ) ? V U ^ 

'X,Y; -sri. 'X: tathagatSh; Z: -gatana^. 'X,Y; udiiya; T omits. 'X,Z: 

siksapadani. ^^X: -ayati; Z omits dharayanti; T see next note. te 

^Ilavipatim apadyate drstivipatim acaruvipatim va kadacid apadyate silavi- 

peina ye ye puna sriavonto bhavati silam raksnti; Z is even Tm-thar expanded: 

• • 

te sllavipatim apadyate drstivipattira acaCraDvipatti va kadacid apadyante te 
sllavipannah acaravipannah dristivipanna yCeDCpuDnah sllavantah te Slla^ 
raksanti; T (for the whole of C8] up to and Including rtiksanti) 'Jam dpal / 
gzun yah / seins can gah dag de bSin ^egs pa mams kyi bslab pa'i gnas 'Jig 
pa dag yod de / de dag tshul khrims log par 2ugs sin Ita ba log par zugs 
nas/gah dag tshul khrims dan Idan pa de dag ni tshul khrims sruh gi. Ibe 
context as well as T 'Jig pa mi^t suggest that dharayanti be taken in the 
sense of "suppress, resist" (MV/D 519^); all versions of StP, however, read 
'dzin pa. 'X and Z insert puna. 'X: bahusrutara. '^'Z: paryesisanti. 
^*^^X,Z: tathagatabhasitanam. ^^^X: gabhiram. ^^^X,Z: ajananti; T: (mi) ses. > 
^^^Z: inserts puna. ^'^X: -srutas. manika; Z: abhi-*. mana-, 

stambdha; Z: -stabdha; T: ha rgyeil gyis non pas. lT)(l(jj. paresam, omitting' 

* ' 1 - 

dvistah; Z: paresan dvista; T: gzan dag la phrag dog byed cih. ^X: sa- 

” ’ 19) ■ " 20) 

dharmam. X: manyati; T: dbah za bar 'gyur. X: -pati; Y: -pamti 

2l) 2?) 23) 2I4) * * 

'Y: kumargahprati-. ' Z\ anye. 'Z: -niyuta-. 'X: mahapranixtam; 

. ’ 25) 26) ’ 27) 

T:g-yan sa chen por. X; prapata. X: inserts yat before tesam. X: 

28) 29 ) / 

bhuhstena. " X: narakavasagatimr; Z: -vasagatir. ‘ (for the whole sen- 

• • 

tence): sems can de Ita bu de dag ni sems can dmyol ba mi bzad par 'gro bar 

30) 31) .. 

'gyur ro /. X: has tatra yes for yai. X: here srutam bhavisyati is 

32) 

transposed to the end of the sentence. X: has sa instead; Z: tasya tasya. 

33) 3^ 

X: namadheya. T for this sentence is essentially the same except for 
the first clause which htis gah dag shon mir gyur pa na bcom Idan 'das de 


bzin gsegs pa sman gyi bla bol du rya'i *od de'i mtshon thos par gyur pa . . 
cf. C73: yai purvam manu-syabhiitaih srutam bhavisyati. ^X: tescavitva; 


Z; te tatas cavitva. -syate. ^"'X: -dmtau. “’'"X: omits. """Z: 

-a^aya. ^^^X: grhany. ^^^X: utsyaja. tathagatasasane. -Jitva 

1 » 1 »)* * 

onupurvena. X: paripxirayisyonti; Y: carisyati; Z: obliterated, but length 
of gap favors carlsynnti. 


37 ) 

'X: -drstau. 

H 2 ) *'■ 

4.»4.U7. 


X; omits, 


> - 12 

C93 punar aparam mamjusri santi satva ye atmrinosya varnom bhnsanti, 

• • • • • 

3 \ f Ij 56 

^^paresam inatnaryeruivurtiani n I Seamy mill. ; te atiHotkarankalj autvnli 

• • ••• a •• • 

7) (7 _ 

parapamsaka trsv apoyesu bahuni varsasahosroni duhkham anubhavisyan- 

• ••• • •• • 

tl^; te 'ncknnani^ varaustUioaranani utyuyenu ^^\atua cyutva^^^ goC'is- 
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11 12 13 

vostragardabhadisu tiryafjyonisupapadyante ; kaSadandapraharais 


tadita^^ ksuttarsaCpIdital^^-sarlra mahantam bharam vahamana^^ margam 

(19 


1*7 1S 19) 

gamisyantl . yadi kadacit manusyapratilabhain lapsyanti , 'Cte 


nityakalam nicakulesupapatsyanti, dasatve paravasaga bhavisyanti. 1 

20 > 21 22 23 2^ 
yaih srutam purvam manusyabhiitais taaya bhagavato bhaisajya- 

• ♦ • • , • 

25 26 2Y 

guruvaiduryaprabhasya tathagatasya namadheyam ^ etena kusalamulena 

28 29 30 31 

sarvaduhkhebhyah parimoksyanti . tlksnendriya'^ bhavisyanti 

♦ • • cc • • • 

- - 32 33 34 

pandits, vyakta medhavinah kulalamulaparyesanabhiyukta nityam 

• • • • • • 

oc OY 

kalyanamitrasainavadhanam'^ pratilabhisyanti . cchindanti"^ marapasam 
bhindanti^^ vidyandakosam^^ ucchosayanti^'^ klesanadlm^^ parimucyanti 

• • • • Cf • 

^ 42 

J ati J arSinaran as ok aduhkh adaurman asy op ay as ebhy ah 


1) - 2) 3) (3 

X: atmanam. X: varna. X: matsarinax paresamm avarnam niscarayati: 

Z: mostly obliterated, but ...sCcDarayiCsD...; T: phrag dog gis gzan dag la 
mi sflan par brjod pa yod de /. ^'^X: omits; Z: ob. ^^X: atmakarsaka. 

^^X: satva. paraspaxxsaskrtopayaisu. ^^X: sing; Z: pres. ^^X,Z: 

("Z" written in beneath the line): te anekanam. tascavitva; Z: 

tatas cavitva. ^^^X; gavasvostragardabhadibhi; Z: go-asvanustraxx... 

^^^X: -yate. ^^^X: dasadandapraharena; Y: -prahares. tadita. ^^^X: , 

* I 

ksutarsapidita (sarira); Y: ksuttarsasarira; Z: ksiitarsapaxx.. . CMs.Z here 
is confused; a single line of writing seems suddenly to branch into two 
lines ?3; T: bkres pa dan / skom pas lus Hen pa dan /. ^^^X: vahamanam; 

Y: vahamana. ^^^X: gacchati; Z: gacchanti; T: 'gro bar 'gyur ro. ^^^X: 
pratilapsyati; Z: pratilapsyante; T (for the whole of clause differs some- 
whut): gnl te brgya la iiiL'i skye ba rRud nu. .. .-upapntsyate... 

ca paravasagata bhavlsyati; Y; omits the entire clause; since Y has the 
first clause of the sentence, this omission probably represents a scribal 

20) 21) 

error and not a legitimate redactional difference. X,Y: ye. X: omits 

pp) P' 1 ) 0 ) 1 ^ 

but cf. n.25; Y: sruta. ' Y: purvam; ■/,: purve. ' 'Z: -bhutai. 'Ms. X 

is hero badly muddled; the scribe repents - fused together - parts of fol. 

15a.5 to 15b.2, and 15b.3: ta ksutapldisara mahantam bharam vahamanam para- 
^ * * * 25) * 

vasagata bhavisyanti ye purva manusyabhutais tasya. X: here inserts 

* 26) 27) ^ 

Srutatn bhavlsyati; Y: -dheya^. 'X: tena. Z: kusalena. 'X,Z: -ebhya. 
^^^X: paxxksyante. ^®^X; -ya£ ca. ^^^X; -isyati. medhavi ca; Z: 

medhavlna. -paryestyibhiyukta; Y: -yuktah. inserts ca. ^^^X: 

• • • 
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-vandhanam. 'X: lanpsyati; Z: lapsyanti. 'X: see n.42; Z: cchepsyanti. 

<3 Q \ * *50 ^ 

'X; see n.42; Z: bhidyanti. 'T: ma rig pa'i, sxiggesting that we shoiild 

read avidya-; but there is not the sli^test indication in any of the three 

1(0) 1(1) 1(2) 

Mss. which would support such a reading. Y: -yati. Z; -nadl. Z: 
jatijaravyadhimaranasokaparidevaduhkhadaurCmanalsyopayosebhyah; T: skye ba 
dan / rga si dan / nya nan dan / smre shags 'don pa dan / sdug bshal ba 
dan / yid mi bde bn dan / 'khrug pa mams las. Beginning with cchindanti 
X treats the whole passage in a somewhat different way: marapSsa bhindya 
vidyandakosam ucchosayati klesanadim ucchosayati Jati jaravyadhimananaxxsoka 
paridevaduhkhadaurmanasyopasebhyah. 


^1 2^3 

ClOl punar aparam mamjusrih santi satva ye paisunyabhiratal],^ 

- - 1 ( _ _ .5 

satvnnam parasparam kalahavigrahavivadam karapayanti , te parasparam 

• 4 • 4 

67 8 

vigrahicacittah satva nanavidham akusalam abhisamskurvanti^ kayena 
vaca manasanyonyahitakama^ nityam parasparam anarthaya^^ parakramanti^^. 

• OC 

12 13 _ > 

te vanadevatam avahayanti ; vrksadevata giridevata smasanesu prthak- 

’ cr * , 44 

ll( 15 16 _ 17 - _ 18 

prthagbhutanam avahayanti tiryagyonigatanam praninam jivitad 

• or 44 

19 20 21 
vyavaropayanti mamsarudhirabhaksa yaksaraksasan pu jay anti. 

44 • *4 OC 

^ 22 23 2 h 

tasya satrusya namam va Sarirapratimam va krtva tatra ghoravidyam 

4 44 4 

25 26 

sadhayanti^ kakhordavetadaprayogena jivitantarayam va sarira- j 

vinaSam^^ va kartukama: yai^^ srutam bhavisyati^^ tasya bhagavato 

• CC 4 • cc 

31 - - - 32 

bhaisajyaguruvaiduryaprabhasya tathagatasya namadheyam, tesam na 

44 444 

33 3^4 35 36 3T 38 

sakyam^^ kenacid^ antarayam kartum^ te^ parasparam'^ maitracitta 

• 44 4 

39 ho hi 1(2 

hitacitta avyapadacitta viharanti ; svolcasvakena parigralicna 


samtusta. 


^’^X,Z: -hi-I. ' omits yu. -ubhiralu. *^X: -vivadat; Y: -vivada. 

^^X: -uyati; Z: kurvunti. ^^X; Ad grahacitth. ^^X: vidhiuniuii a-. ^^X: -vutl. 
^^X: -manasa anyonyam ahitakax; Z; -manasa anyonya ahitakamax. ^^^X: para- 
Csparalm Ca^rthaya; Z: paraspa(na)rthaya. ^^^X: -ati. ^^^X: omits vana- 
and inserts ca after te. The ending -am is here problematic; perhaps read: 
-deArata-m-ava-, taking -m- as a hiatus-bridger; or take it as a case of 
anusvara for Afisarga and read: -devatah ava-. ^^^X: -yati. ^^^X: prthapr- 
thaf^hutanavahayati; Y: prthakprtha^hutanammavahayanti; Z: prtha^hutana- 
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(ma)vohoyonti, -(ma)- is a correction added below the line. The pjan.pl. of 
-bhuta is problematic, but it is difficult to Justify emending it. Y is 

15) 

clear and Z has been corrected to -anam. T structures the sentence 
differently: de dag nags tshal gyi lha dan / sin gi lha dan / ri *i lha 
'gugs par byed / dur khrod mams su 'byuh po tha dad pa dag 'gugs par byed /. 
All three Mss., on the other hand, agree in punctuating te vanadevatam 
avahayanti as one unit, and' vrksadevata giridevata ^masanesu prthakprthag- 
bhutanam avahayanti as another. This consistency among the Mss. is unusual. 

lg\ 17) 

On acc.pl. in -a see Introduction. 'X; -yonigatas; Z: -yonigata-. 'X: 

pranino; Z: -pranina; T: (dud 'gro'i skye gnas su son ba'i) srog chags mams 
kyi (srog good cih). ^®^X,Z: JIvita. ^^^X: -ati. ^®^X: -bhaksanya; 

21) 22) ^ 

Z: -bhaksa. X: -raksaksasyam( ?); Z: -raksasara. 'X: sastro: Z: satrosya. 
For -usya, BHSG 12.35. ^ T differs sli^tly: dgra bo de'i mih nas brjod 

2 h) 25) 26) 

pa *am / gzugs byas nas. 'T: ri^* shags drag po. 'X,Y:-yati. 'X: 

prayogaina; Ms.Z fol.llb ends here and fol.l2 now appears to be lost. All 

1 27 ) 

Mss. have the form -vetada, cf. BHSD 508 . After -prayogena Y has an 

28) 

aksara which coiild be read as va, ta or even ca; X has nothing here. X: 

29) 30) .. 

^arlradhiksepam, instead. X: yai punas; Y; ye. X puts srutam bhavis- 

yati at the end of this clause after ... tathagatasya namadheyam. See also 
31) 

next note. Ms.V - consisting of a single leaf - begins with bhaisajya- 
guruvaiduiyaprabhasya. .. It too places srutam bhavisyati at the end of the 

32) 33) ^ "3^) 

clause. 'X: tesa; Y; tasya. 'V: omits sakyam. X: kena(ntarayam). 

^^^X: kartu. sarve te; X: sarve ca te. paramparam. ^®^X: 

39) - Ho) 

maitracita. V: hitta = ? hiCtaciDbta. V: avyapannacitta; X: avya- 
Hl) H2) 

pannacita. X: -ati. Y: pagrahena. 


1 ^ ) (2 

cm punar aparam '"'ete catvarah pnrisa'‘' bhiksubhiksunyupasakopa- 

• t • • • • 

sika^’*' ye ca"^ sraddhah^ kulaputra^ va kiiladuhita^ vastamgasamanva- 


• t t 


9 10 11 12 

gatam upavasam upavasanti ^ , ekavarsikan va traiinasikam va siksa- 

13 1^ 13) (13 

padan"^"^ dharayanti"^^, yesam ^'evabhiprayam eviun prnnidhnnam' anena 

(I • • • • • • 

vayam kusalamulena pascimayam^^ disayam^^ siokhavatyam lokadhatav^^ 

19 20 21 22 23 .. 

upapadyema yatramitayus tathagatah ; yaih p\inah srutam bhavis- 

• • • a • 

2U 25 26 27 

yati tasya bhagavato bhaisajyaroiruvaidurynprabhnsyn tathagatasya 

n . . 

28 29 _ 30 31 

namadheyam, tesam mareuiakaleisamaye astau bodhisatvn, rddhya -ngatva 

• • • • • • • 

32 .. 33 3H 35 36 

margam upadarsjiyiaynnti , te tatra nnnaraingonii padmf'.'iripafiaduka 
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37 38 39 Uo *♦! 

pradiirbhavisyanti . kecit- punar devaloke upapatsyantl , 

tesam tatropapannanam tatpurvam kulalamulam na kslyati , 

• • • • ' 

47 48 49 50) (50 

na ca durgatl^amanam bhavlsyati . te tata^ cyutveha 

• • CC 

manusyaloke^^ rajano bhavisyanti^^ caturdvipesvaras cakravartino^^^ 

'• • 

54 55 56 ^ 

'nekani'^ satvakotlniyuta^atasahasranadaSasu'^ kusalesu karma- 

• • • 

57 . - 58 59 _ _ 

patheau pratisthnpayisyonti . aparo pnnoh ksatrlyamnliasalakn- 

• • • • (I • • 

lesu^*^ grhapatimahasalaktiLesu^^ brahmanamahasalakulesu^^ prabhuta- 

• OC« ^OC • •(£ 

dhanadhanyakosakosthagarasamrddhesu^^ kulesupapatsyanti^^. 


67 ) 


rupasamponna nisvaryasampanna pari varaa amp anna sura vxra mahnnap/ia- 

,(67 


balavepiadharino bhavisymiti . 


1 ) 2){2 3 ) 

V,Y: -fh. V; eta^ carasrah parisado; X: etaS catasra’parsado. Y: 

4)^’ ’5) 

-ah. Siks 175.3 begjLns here. V,X,Siks insert -anye; T: gzan yah, 

* * ' 6 ) 7) 

which very frequently in our text translates punar aparam. ^V,X: -a. 'X: 

-putro. ®^X,Siks: -duhitaro. ^^X: aryastotnhgasamanvagato. ^®^X: sing, 
ekavarsarai Y: ekavarsikam. traimasa(m); Y: tremasikam; Siks: 

13 ) lU) 15 ) (15 

traivarsikam. V,X,Siks: -am. X: dharayisyati. V: eva prani- 

dhanaitt evabhiprayan; X: evampran.ldhanam evabhiprayam; Siks: evam abhiprayah 
evam pronidhanam. Y has praninam for pranidhanam. 'V: pascim^am. 

di€i. ^^^V,Siks: -dhatau; X: -dhato. ^^^V,X: -emah; Y: upapadyate. 
'V: yatraraitlyu; Siks: -amitabhas. 'T (for the text beginning with 
yesam and ending here): gah dag gis bsam pas bdag gis dge ba'i rtsa ba 'dis 
nub phyogs gah na de bzin g^egs pa tshc dpag med bzu{ 5 S pa'i Jig rten gyi 
khams bde ba can du skyc bar sog sig cos smon Imn de Ita bu btab pa dag 
las /. yais; X: yai; Y: ye. ^^\,Siks: omit; X: punas (tasya). 

24) 

V and X put Irutam bhavisyati at the end of the clause after namadiieyam. 

25 ) PG]' ' 

X: bhagavate. ' Siks here has bhaisajyaguruvaiduryaprabhavajuoya which 

is undoubtedly a misprint for -prabharajosyn. Siks everywhere in its quota- 

27) ’ 28 ) 

tiono Troin /<//</ jiddn -ra.]a to the name. X: tathagatngatm’.ya. ' V: 

tesa. ^^^Siks: 'stau. ^®^V,Y: ridhya; X; (r)dhya; T: rdzu 'phrul fyis. 

3l) • •• 

X: gatam (this reading seems to result from the fact that X has omitted 
the roargam of V, Y and Siks and thus has had to make gatam the object of 

33 ) ^ 

the following vb. '"'X; omits. X: upadarSoyati; Siks: upadnrnoyonti. 

3 I 1 ) ■ 35) 36 ) ^ 

V: tesam; X: obi. X; -ramgaisu. X: pndtneguhpapaduka; Siks: 

37) ' ■ 

-diikah; T; translates the loc. of padma by las. X: sing; Siks: pradur- 
bhavanti. kecid; Y: keci; Z fol.l3a begins here. "^^^X.Z: puna. 
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JlO) ^ Ul) fL ' 

V,nika: -loka. V,S].kn; npapadynjitc; X: iipapadyate;; T: nkye "bar 
•fyur "ba. Inserts a ca. skye.s nas. ''^V: tat(kusala-); X: 

purvakam; Siks: tatpurvakam; T: snon gyi dge "ba’i rtsa "ba de. V: tat- 

^ 1 ' - ‘ U6) ' liT) 

kusalamuleun; X: -mulal; Z: ..xxla. V,X,Z,Siks: -ate. V: oniits ca. 

1j8) " UO) '* 

V,X: -gamino. V: pi.; Siks, for the whole clause, differs somewhat; 

durgativinipatabhayani ca na hhavisyati. 50)(50y_ tatahs cyutva iha; X: te 

tas cavitsra iha; Siks: te tata£ cyutva iha; T adds kyan hut omits te. 

51) 

V; -loka upapatsyate; X: -loke upapatsyate; Z: -loke upapatsyanti. 
^^^X,Y: sing.; Z: hhavanti; Siks; hhavanti. 53)(53yj (cJ)]^I.a)dv^pesva(x)- 
varttinah; X: caturdipesvaras cakravartina; Y; caturdvTsvaras cakraxx... 

te anekani; X: te nekani. -nayuta-; Y: omits -niyuta-. 

56) 57 ) 58) ^ 

Siks: dasa. X: -pathaisu. 'X; pratisthapayati; Y: sing.; Siks: 

pratisthapoyonti. ^^^X: puna. ksatryain(di5,snlakulesupa( t-)xx ... 

C= upatoyanto ?D; T: (khyim dug tu) skye har 'ryur. -kulo; X,Z,T 

62) 63) 

reverse the order of grhapati- and hrahmana-. 'V: -kule. ^Z: -kosta-; 

■ ’ 6I4) 65)" 

Siks has -kulesu in the place of samrddhesu. X: inserts a ca. X: 
ohl.; Z: ohl. ; Siks: -upapadyante. omits te. rup as ampannas 

ca hhavisyamti ais vary as amp annas ca hhavisyamti parivarasap(-x)xxxras ca 
viral ca mahanagpahala mahagan(dha)dharin'^ ca hhavisyati; X: ruCpalsam- 
pannahs ca hhavisyati aisvaryasampanas ca hhaveyiah parivarasampannas ca 
hhavisyati suras ca viral ca mohavalavegadharinas ca hhavisyati; Z: 
...xxpannos ca hhavisyonti parivarnsampannoluxxx.. .; Siks: rupusa^anna 
hhavanti parlvara.sainpanna hhavanti; T: gzugs phun sum tehogs pa dan / dhan 
phyug phun sum tshogs pa dan / yog phim sum tshogs pa dan / dpa* ha dan / 
rtul phod pa dan / tshan po che chen po’i stohs kyi l\igs dan Idon par 
•gy-ur ro /. 


1 I ’ 3) - > 

[;i2] yena punar' makrgramena taoyu LuLluiguLasyfi immtuiheyum uriitiun 

hhavisyati udgrbltam sa tasya pascimo matrgrainabhuvah pratikaiiiksita- 

vyoh'i 

* Ul 


1 ) 


3) 

' V,X; cu; Slky: ca punar; T: uiiil tu. V: mritrgrruim;! 


V,X: yaa; Y: ye. 

tasya tathagatasya (natno)dgrhlsyamti tasya eva pascimaka strlbhavah prati- 
kanikaitavyah; X: matrgra(x)ma tasya hhagavato hhnisajyaguruvaiduryapra- 


hhasya tathagatasya namadheyam srutvam codgrhlsyanti tasya sa eva pascima- 
strlhhava pratikaksitavya(h); Y: in both occurrences of the term Y has 
matri- for mutr-; Z: mutrgrruiienu Ijayu tuUirigal.nU\rigal.iu-».Ya luixxx ... 
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...xxxsyati udgrhltain sa eva tasya pascimam inatrgram(x)xxx...; Siks 
follcjws Y except that it inserts hhagavato bhaisajyagiiruvaiduryapra- 
bharajasya between tasya and tathagatasya, and va after udgrhitam; 

T: bud med gan gis de bSin gsegs pa de’i mtshan thos Sin bzun ba de'i 
bud med kyi dnos po de tha ma yin par ses par bya'o /. 


C133 atha khalu mamjxisrlh"^ kuinarabhuto bhagavantam etad avocat; 

• • 

2 3 

aham bhagavau palcime kale pascime saitiaye tesam sraddhanam kula- 
- - U 

putranam kialaduhitrinam ca tasya bhagavato bhaisajyaguruvaidurya- 

- 5 ^ 6^7 

prabhasya tathagatasya namadheyam nanopayai'^ samsravayisyamy antaSah 

• • • • 

svapnantaragatanain^ api buddhanamam^ karnaputesupasamharisyami?'^ ye 

11 - 12 _ 13 13 13 lU 

idam sutram dharayisyanti vacayisyanti deSayisyanti ’ 

• • • OC • *0: 

15 ^ 13 13 

parebhyo vistarena samprakasayisyanti likhisyanti likhapayisyanti 

• • • cc • 0: •a 

16 IT 

pustakalikhitam va satkarisyanti^ nanapuspamalyagandhavilepana- 

18 19 20 

curnacivaracchatradhvajApatakabhih ,, Ctaih] pamcaramgikair 

21 22 ^ ^ 23 

vastraih parivestayitva sucau pradese sthapayitavyam; tatra 

• • • •a. 

catvaro maharajanah saparivara anyani^^ ca^^ devatakotisatasahasrany^^’ 

• • • 

27 28 29) (29 30 

upasamharisyamti ■ yatredam sutram pracarisyati. ' ye.inam 

• ••(/. • • •or • 

31 32 33) 

sutram dhSrayisyanti^ tasya bhagavato bhaisajyaguruvaiduryapra- 


bhusya tathagatasya namadheyam, purvapranidhanavisesavistaram ca 

3^ 3^ 36 3T 

na tesam^ nkalamaranam^’ bhavisyati, na ca^ kenacic chakyam^ 

• • • • 

ojopahartum^^, hrtam va o.^ah piuiah^^ pvatyaharanti . 


(33 


^^V,X,Z: -srI’, T: for the whole of C133 the sequence of individual sentences 

2) 3) ^ M 

and clauses is considerably different in T. V: -am. X: pasci. V: 

s) 

omits ca; Z: obi. V: omits; X,Z: obi., the space in both - certainly in 

Z - seems to require nanopayai; both recto and verso of this folio in X, 

fol.21, is very difficult to read; T; rnam pa sna tshogs su. omits 

sam-; X: obi., but space probably requires it; Z; sa-; T shows no prefix. 

^V,7i: antaSa; X: obi. ^V: -gatanam; X; xxxpnantaram; Z: -gatananun. 

buddhSnam nama; X; buddhaxamakam; Y; buddhanama; Z; buddhanaTnmanika(pu)xx. 

T; sans rgyas kyi mtshan. V: -o nipatisyanti; X; obi.; Z: ...xxrisyami; 

3 L) * 

T; fie bar bsgrag par bgj'i'o. V: ya imam; Y: ye idam, but cf. below. 
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• 12) 

yemam in exactly the same phrase; Z; yedam* X: sfitraratnaon; Z: sutra- 

ratnan. sing. ^*^X: inserts paryax-pt?imti. parebhya^ ca. 

V: pustakagatam(in); X: pnstakagata(ni) va krtva; Z: ...xxstakagatara; 

17) * * l8) 

T: glcfp bam la bris te. Xi sainskarisyiinti. V,X: nanapuspadhupn- 
gandhamalyavilepanacohatradhvajapatakabhi 1 Z: nanapuspa(dhupa)gandha- 

in5l(ya)xx.xx(cchatra)dh(v)ajapatakabhih; T: me tog dan / bdug pa dan / 

spos dan / phren ba dan / byug pa dan / gdugs dan / rfjyal mtshan rnanis 

kyis. omits taih. ^^^X: -ramxikS; Z: from here about 1*1 aksaras 

* ' 2l) 22) 

missing; oncasionally an aksara can be read. 'V,X: vastrai. V,X: 

parivestya; T: dkris te. tatahs. anye. ^^^X: canekanl. 

26) *' 

^V: devakotlnayutar^tasahasrani; X: devaxoxxyutaxxxhasrani; Z: preserves 

* PT) * ^8^ 

only ...sr3n(i). W,X: insert tabro; Z; tati’Qxx(?). '' 'V: -opasum- 

kramisyamti; X: -opasamkramayisyati; Z: obi.; T: mchi bar '(’yur ro. 

29)(29 ' - ' ' / V 

X: tatredam sntraCml praxxsy(fsi); T: gan na mdo sde 'di gnas pa 

der ... (mchi bar 'gyur ro). ' 'V: te ca bhagavamn imam; X: te ca bhaga- 

vannCilmaCml. ^V,X: sutraratnam. dharinyati; X: sg. ' 'V: ..bhagato,. 

tathagatasya; the single folio of V ends here. X: tasya bhagavato bhaisaj- 

yaguruvaiduryaprabhasya tathaC gal tasya purvapronidhanavisesa-vistaravi- 

bhagam tasya tathagatasya namadheyam dharayisyati; T: (gan dag) bcom Idan 

'das de bzin gsegs pa sman gyi bla bai du rya'i 'od de'i mtshan dan / 

shon g/i sraon lam gyi khyad par rpyas pa'i mdo 'di dzin pa. T has connected 

3H) 

the mdo of the first clause in Skt with the purvapranidhana. X: tasam 
na; Z: na CtleCsaml. ^^^X: kala-. ^^^X: casya. chak'ya. ^^^X: ojam 

ahatum; Z: ojopahati; T: 'phrog par. ^^^X: punar api; Z: puhnah. 
pratisamharati; Z: pratyaharatl. The whole of the second clause in Z is 
added in another hand below the line. 


1) (1 (? 

Cl hi 'blmgavan dha: ovum obud' mum,)unrl nabhu yabhil vudusi V' 

« • ct 

ye^ ca momjuSrl sraddhah^ kulaputra^ va k\iladuhitaro^ va tasya tatha- 

• • OC 

7) (7 8 

gatasya pujakartukama tais tasya tathagatasya pratima karapayi- 
tavya^ saptaratrindi’vasam^ aryastamgasamanvagatara^^ upavasam^^ upa- 

er • • • 

vasitavyam^^ sucim^'^ aharam^ krtva^^ sucipradese^ nanapuspavakfrne^'^ 

• • • • * • 

18 _ _ _ 19 20 

nanagandhanidhupite nanavastracchatradhvajapatakabhih samalamkrte 

• • • 

> ?1 22 ) 

prthivipradele susnatagatrena sucivimalavasanadharina' 'nirmala- 

• • • 

(22 

cittenakalusacittenavyapadacittena bhavitavyam ; vadyaturyasamglti- 

• • • 

2 < -2k 25 26) 

sampravaditena sa tathagutapratima pradaksinikartavya tasya 
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- (26 27) 

tathagatasya pQrvapranidhShiun manaaikartavyam idam sfltram pra- 

• • m • 

— ^ (27 28 29 "^0 31) 

kasayitavyom 1 yam cintayamti yam ^ prarthoyanti tarn survabhi- 

• • • • • 

_ (31 _ 32 33) 

prayam paripurayanti : yadi ' dirgbSyuskatom prarthayanti dir^a- 
yuska bhavanti' yadi bhogan'^ prai-thoyanti ’^ bhogasamrddho bhavati^^, 
yady ai^varyam prarthayanty^*^’^^ alpakrcohiwna^^ labhanti^*^, yadi putra- 

• • • OC 

Hi H? 1(3 HH 

bhilasino bhavanti ' puiralabhnjn ' pratilabhante . ye papokom 

svapnam paSyanti ^ Vatra vSyasah sthito bhavati, durnimittan va 

• • cc • 

pasyanti yatra sthane satam alaJcsinlnam upasthito bhavati^ 

OC • • cc 

H8) 

tasya bhagavato bhaisajyaguruvaidiiryaprabhasya tathagatasya nana- 

• • 

(H8 49) 

prakarena pujabhisamskaram kurvanti sarvaduhsvapnadnmimittam 

• • • • • 

catnamgalabhava na padyjinti^ ^^Vesam agnibhayam ndakabhayam canda- 

• cr • • • • 

^ A A ' 

hastibhayam siiiihavya^rabhayam iksataraksasivisavrscikasatapadabhayam 

• • ••••• • 

51 52 

tais tasya tathagatasya puja kartaArya, sarvebhyo bhayebhyah pari- 

53 54 55 ■ 

moksyanti \ yesam paracakrabhayam eorabhayam taskarabhayam tais 

• OC • • • • • 


(50 


tasya tathagatasya puja kartavya 
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l)(l - 2)(2 3 ) 

X: bhagavanin ahaivam eta. X: evam eta tadyatha vadasi. X: yas. 

In all Mss there is a good degd of confusion of number throughout this 
whole paragraph. I have generally preferred to read pi. sraddha. 

^'X,Y,Z; -putro. 'X,Y: -duhita; Z: obi. X: pujakartukamenas tena 

tiisyu tathagatasya; Y: omits; this omission is similar to, and to be 
accounted for in the same way, as those noted at 5.13 n.2, 6 n.ll; T: (dad 
pa'i rigs kyi bu 'am / rif^ kyi bu mo gah dag) de bSin gsegs pa de la mchod 
pa byed pa de dag giu ... ^^X: -a^i, saptaratrimdivani saptara; Z: sapta- 

ratr.mdivasa; T: flin zag bdun du. ^^^X: aryastamgo«margasamanvagatom; Y: 
aryastamgasaraanvagatahm; Z: aiyastagasamonvagatam; T: In reforonoo to the 
pre.nenoe or absence of the iiiargu read by X, but rc.jectod by Y,Z, the evi¬ 
dence of T is very interesting: N and L of ■/>7 j< 7 tead 'pha<T> pa'i lorn yon 
(N: Ian) lag brgyad, and so does H of all other versions follow Skt. 

Y and Z. ^^^Z: upavasam was originally omitted and has been written under- 

IP) 13) 

neath the line by jvnother hand. * X: upavasitavam; Y,Z: -itavyah. ' X: 

Csulcina ^ucim. ^^^X: ahara. ^^^X; bhojanain; Z: bhuktva; 'P: bza' gin. 

^^^X,Z; sucai pradeSe (Z originally read praveSe, but the correction -de- 

was added by another hand below the line). ^^^X: omits; Z: -puspSbhikIri)e; 
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-i o\ 

T: ,ine tog sna tshoga ail ma bkraro pa. ^X: -ganilhanidhupite, Z: -gandha- 

19 y 20 ) 

pradhupite. 'X: -patSkECsamalankrte): Z: -patakSbhi. X: inserts sa. 

21 ) ■ ■ 

Z: -vasa-; again the sequence of the clauses here differs somewhat in T. 

22 ) (22 - _ 

X: nirmalacitenakalusacitena sarvasatvesu maitracitena sarvasatvamam 
antike samacitena hhavitavyam; Z: nirmalacittenakalusacittena avyapada- 
cittena maitracittena sarvasatvesu hitaoittena hhavitavyam karunacittena 
muditacittena upeksacitena samacittena hhavitavyam*, T: dri ma med pa'i sems 
dan / rfiog pa med pa'i sems dan / gnod sems med pa'i sems dan / hyams pa'i 

23 ) 

sems dan / htan sfJoms kyi sems dan / mdam pa'i sems su bya / X; nana- 
_ 24) 

turyasam^tipravaditena. 'X: -pratimam; Z: tathagatasarirapratimara. 

25) ■ ■ 26)(26 - - ! 

Y: pradaksinam kartavya; Z:-kartavyah. X: ... -pranidhanani 

manasikartavyani; Y ... pranidhana manasi-; Z: tasya pu pranidhanam.. ; 

• ". . 27 )(?7 

T: de'i snon ^i smon lam yaii yid la bya ziri. X: idam ca suti’aiii 

pravartayitavyojn; Y: ... -yitavya; Z: omits the whole phrase. T: mdo sde 

28 ) 29) 

'di yah bstan na. ' X: citayati; Y: cintayati. Y: yat; Z: om. 

^^^X,Y,Z, singi 31)(31 jj. sarvabhipraya; Y: tatsarvabhiprayam. ^^^X,Y,Z: 

33 ) (33 

sing. X: diCrgha3yusko bhavati only; an omission of a typical kind, 

cf. 5.13 n.2, 6 n.ll, etc.; Y,Z: both vbs. sing. ^'^X,Z: bhogam. ^^^Y,Z: 

36 ) 

sing. 'X: obi.; T: (for the whole clause) gal te Ions spyod dan Idan 

37) 

par smon na ni Ions spyod 'byor par 'gyur ro). 'X: abhiprahrthayati; 

38 ) 39) ’ 40) 

Z: abhiprarthayati. Z: inserts: tad. X: alpakrcchena X: 

prapnoti; Y: labhati; Z: labhavati; T (for the whole clause): gal te dbah 

phyug dan Idan par smon na ni tshegs chuh hus rhed par 'gyur ro /. 

42) 43 ) 

putrabhilabhl; Y,Z: -Iasi. 'X,Y,Z: sing. 'X: putrapratilabham; Z: 

44) 45) 

putra; T: bu rffed par 'gyur ro. X,Y,Z: sing. X,Y: sing.; Z: origi¬ 
nally read syanti, but another hand has inserted pa- below the line; T: 
gah dag sdig pa can f^i rmi lam rmis sam /. yatra vaya stChDita 

bhavati drunimitiuii va .sthitam bhavati; Y: yiitra tatra va athita bhavati 
dumiiriittani paiyamti yatra sthnne satam alaksmln^ upasthito bhavati; Z: 
yaxxxxxxxti dumimittam va paSya-xxx... one folio of Z is here missing; 

T: gfin dag sdig pa can g/l rmi lam rmis sam / guii du bya khva ta dan / Itas 
h.Tn pa mthor'i hnm / fyian gah du bkra ml hla pa bffyii dag gnus par gyur pa 
la. T have 'corrected' Y'n tatra va to vnyastidi on the ba*.ii'. of '1*, but. t.lic 
reading for the whole clause remains provisional. ** tais; Y: ye; 

T: gah dag. Thou^ the reading of Y euid T is unmistakable, the sense here 
seems to require a correlative to the ye which begins the sentence and I 
have corrected accordingly. puja kartavam; T: mchod pa mam pa 

sna tshogs kyis bkur sti byed na /. **9)(49^, sarvadusvapnadurnlmlta- 

ma^galyas ca bhava pralamisynti; T: rmi lam nan pa dan / Itos lian pa dan / 
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l)kra mi Sis pa'i dnos po thams cad mthon bar mi 'syur ro / 50)(50^. 

yasam agnyamudakavi8aSastrapradata*camndahastisimgha*vya^rariksataraksa- 

dvIpika-asIvisaYrScikalatapadadamSamasakadhibhayam na bhavati; T: gan dag 

mes 'Jigs pa dad / chus 'Jigs pa dan / mtshon gyis 'Jigs pa dan / dvig gls 

'Jigs pa dan / g-yan sas 'Jigs pa dan / glan po che gtum pos 'Jigs pa dan / 

sen ges 'Jigs pa dan / stag gis 'Jigs pa dan / dom dan / dred dan / sbrnl 

gdug pas 'Jigs pa dan / sbrul dan/sdig pa dan / rkan lag brgya pas 'Jigs pa. 
51) 5?) 

X: tena; T; de dag gis. ' X: xxxxbhya C“ carvabhayebhya ?:i; T: 'Jigs 

5 - 3 ) 5h) 55 ) 

pa thams cad las, X: sing. Y; tesnm; T: gan dag. X: tais tals. 

^^^X; karanlya. 


CI 53 punar aparam mamJuSri ye Iraddhah ’ kulaputra va kijladuhitaro 
va yavaJJIvam trilaranam^ ndgrhnanti^ ananyadevata^, ye pamca siksa- 

padani dharayanti^, dasa siksapadani dharayanti^^, bodJd- 

11 ^ 12 13 iH 

satvasaravaram caturtham latam Siksapadanam dharayanti^ ; ye punar 

niskrantagrhavasa"^^ bhiksavah^^ dvisatapamcasa siksapadani^*^ dhara- 

.,18 _19 ^20 .21 ^.22 23 

yanti ya bhiksunyah pamcasatasiksapadani dharayanti ; ye 

24 ) 

yatha-parigrhltah Siksasamvara tato 'nyataranyatara-siksapada- 

(24 25 26 2Y 

“bhrasta bhavanti ^ ’ dungatyapayabhayabhlta , ye tasya bhaga- 

23) 

vato bhaisajyaguruvaiduryaprabhasya tathagatasya 'namasyanti pujam 

• • • 

(28 29 ) 30) (30 

kurvanti, na tesam tryapayaduhkham pratikamltsitavyam . yah 

Q-i 00 ^ f 'JIi * 3*? 

kasci^ matrgramah^ pi'asavanakale^ 'atlvatlyram duhkh^' ’ ^ 

• • • • • 

vedanam vedayati, yas"^ tasya bhagavato bhaisajyaguruvaiduryaprabhasya 
tathagatasya ‘ '^namasyatl pfija ca kurvnti' '* sTghram pari- 

mucyatl**2» sarvamgapari purnam putram Jnnayisyatyabhirupah^^ prasa- 

1j3 ^5 U8 

diko darSanlyah tiksnendriyo buddhiman nlrogo 'Ipavadho , 

na ianya**^ f1akyji,m^^ ^ainaminonn ojo grahTl iim^ 


omits; T; gan dag. ^^X: Sraddha; Y; Sraddhah. ^^X: -putro. ^^Y; 
-d\ihita. ^^X,Y; tr-. sing. *^^X; inserts bhavati; T: / lha gzon mi 

'dzln pa dan /. ^^X: sing.; diks 174.1 begins with ye paftca. omits 

the whole phrase. ^®^Sika; inserts ca. cnturuUu'nm Siksupudam 

satom. ^^^X: see n.ll. ^^^X: nlng. ^^^X: punar npl; Y: prmnh; Rikr.: 
punar (abhi-). ^^^Siks: abhiniskrante-. bhibhiksava. pam- 



58 


(’ricihi.'kai Gvi (ji'kijn.ptvdufiutiu. r; Hikn; pnflc-ilSiidhikc! (Ivt,' n ikr.FipadnnMto; ilu' 

l8) " 19) " 

Tormation of Y is wusual. X: sing. So X; Y: ye; Siks: yas on. 

“^X; bhiksunya. 'X: pamcasiksapada^atani; Siks; paflcasiksapadasatani. 

P'2) . ’ *23) " " ' ?h){?h 

X: sing. X,Siks: insert ea. ‘ X: yathaparigrViita siksasaiuvarad 

anyatara siksapada bhrasta bhavati; Z: fol.lTa begins here; ...xxpadasam- 

A 

vara tato 'nyataranyataracchiksapadad bhrasta bhavanti; Siks: yathapari- 
gihft.ac chiksasaravarad anyatarac chiksapadad bhrasta bhavanti; T: gan dag 
,U Itar yoris su bzun ba'i bslab pa'i sdom pa de dag gl non nas bslab pa'i 
g2i gah yah run ba 2ig las fiams par gyur te /. “ ^X: saca te; Z: te; Siks: 

26) 

.sacet te; T: ... gah dag ... na. X,Siks: durgatibhayabhitas; Z; d\n-- 

_ ^ " 2?) 

gati-apayabhita; T: nan 'gro hari son gis 'jigs skrag pa. X,Sik.s: 

20)feH 

oinit ye. X; namadhe^'am dharayeyar; Z: pujam kurvanti ; Siks ; namadhey 
dharayeyur yathavibhavatas ca pujam kuryuh; T: mchod pa mam pa sna tshogs 

29)(29 

byed na. ' This entire passage is omitted in Y through an omission of 

on) ( '50 — 

the xjsual kind; cf. 5.13 n.2, 6 n.ll, etc. ^ X: na bhuhyaxxxxrupaya- 

A 

gainai;am pratika^sitavyara; Siks: na bhi^as tesam apayagatih pratikahksi- 

A 

tavya; the quotation in Siks of C15d ends here; T; de dag la nan son gsum 


am 


gyi sdug bshal med par ses par bya'o / 

32) 

la la bu. X: -grama 


31) V ' r7 1 ' • in 

X: yas ca; Z: kasci; T; gan 

33 ) 3l|) (3*1 _ - 

Z: prasamana-. X; t.ivram dulikham 


kharam kattukam; T: sdug bshal raa runs pu drag po mi bziad pa, agreeing 

with X. ^ ’^Z: inserts te. ^^^Z; ye. namadheyam aniBinare puja 

3B) 

ca kuiyu; Z; both vbs.pi.; mchod na. X: inserts sa; Z; te; T; de. 
^^^X: iiilJkham ca; Z; sriam; T: ityur du. prasvnynte; Y,Z: p.l. ; T: 


yohs su thar bar 'gyur ro. 


Ill) 


hr,) li7) 

X; biidhimantjun. X: arogyam. 


Y: pi. ; X,Z: -ati abhi- 

X: c 

hB), 


ll2) 


X,Z; abhirupa; 


Y; abhirupam. **^^X: prasadika. darsanfya. -endriyam. 


h9). 


X: alpavadham bhavisyati; Y: 'Iph- 
vadhaii; Z; ...xx-o. 'X; ca instead of tunya. sfdiyate. 5l)(.)ij.. 

-mi>.)c.jfi)>art.nm, omitting ammuisena; Y: (siilvyfUii) amni;tri\Yati .nma; tiuir. 
omitting by u simple scribal error: ojo graliitum. atha khalu bhagavan 
ayusmantam anandam, l.e. the introductory phrase of Cl63; Z: amanusa ojo 
grxtum; T: fie la mi mu yin pn:^ mdaas 'phrog par mi nus so /. 


I 2 ^ 

f aUia khaW' biiagavhn ayusmantam anandam orn'intruyati ^ sma: 

• • a 

}| 56 

sraddhasyasi * tvam ananda pattiyisyasi^ yad aham tasya bhagavato 

bh ai s ajy agu ruvai dilry aprnbhasy a t ath agat asy a-lrh at ah s airy aks ambuddli a- 

• • • • 

(7 - ^ - 8 . - .9 -10 . _ 

iiya. gunanusamsan varnayisyami , atha va te kaniksa vimatir vici- 

11 _ - 12 
kibsa va atra gambhire buddhagocare. athayusman anando bhagavantam 
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etad avocat: na me ^^^bhadanta bhagayan^kajiiksa^ * na^^ vimati na^^ 

1 *7 1S 

vicikitsa va tathagatabbasitesu dharmesu^ . tatkasya hetor . nasti 

- - - ^ 19 20 21 

tathagatanam aparisuddhakayavanTnanahsamudacarah . imau bhagavam 

- - 22 23 2*4 25 

sury a can dramas an evam maharddhikav evain mahanubhavau prthivyam 

• • • • 

. 26 27 28 29 30 31 

nipateyuh ; sumeruh parvataraja sthanat sairikramet na tv eva 

* • • 

32 3^ 3^ 35 36 3*7 

buddbanaia vacanam^ anyatha bhavati^ . kim bbadanta^ bbagavan^ 

3 0 39 ^0 ^ 1 

santi satva sraddhendriyavikala idam^ buddbagocaram srutva tesam 

U2 I43 Uh Us) (U5 

evam bhavati^ ; katham idam naraadbeyasmaranamatrena tasya 

• • « • 

tathagatasya ettaka^^gunanusamsa bbavanti|^'^; te na sraddadhanti^^ na 

- U9 50) _ _ _ _ 

pattiyanti pratiksipanti, tesam dirf^aratram anarthayahitaya- 

• cr • • 

( 50 

sulchaya vinipataya bhavisyati^ bbagavan alia: asthanam anandanava- 

• Ct 

51 52) - (52 

kaso 'yesam tasya tathagatasya namadheyam karnapute nipateta' 
yat tasya^^ durgatyapayagamanam^^ bhavet^^ . duhsraddadhaniyam^^ ananda 
buddhanam buddbagocaram. yat'^ tvam ananda sraddadhasi pattiyasi 
tathagatnsyaiso^^ ’nubhavo'*^ drastavya^^; abhuinis catra^"^ sarvasrava- 

6k 65 

kapratyekabuddhEinam sthapayitva eknjatipratibaddha bodhisatva 

ma}iasatva.^^’^'^ durlabha^^ ananda manusyapratilabhah^^; durlabham 

trisu'^ robnesu sraddhagauravam; durlabhataram ca tasya tathagatasya 

72) ^ 73 

namadheyasravanam' . apramanam ananda tasya bhagavato bhaisa,)ya- 

(72 . 7H 

guruvaiduTyaprabhasya tathagatasya bodhisatvacaiyam , apramanam 

T5 

upayakausalyam, apramanam pi'anidhanavistaram . akamksamano ’ham 

tosy.a tathagatasya ^ ^^lalpena -va kalpavasesena va^ ^ *^^^bcdhisatva- 

->• (78 , 79 

carika vistarena samprakasayeyam ksiyetananda kalpam na tv eva 

« • • • • 

80 

rsnkyaml^ tasya bhagavato bhaisa,1yaguruvaiduryaprabhasya tathagatasya 
prn’vapranl dh an avisos avis tarasya^^' pn^yanto^^ ’dhigantum ^ . 


1)' I 2)'. 3) - " 

Siks I 7 U .7 begins here. Siks; omits. " X: araa^brayai Siks: amantra- 

yate. **^X: sraddhasi; Z: sraddhasynsi; Siks: sraddadhasi. ^^X: obi.; 

» 6 ) 7)(7 ' 

Siks: pattiyasi. Z: aJiam. X,Siks,T all omit arhatah samyaksam- 

8 )’ ' 

buddhasya. T has here once again changed the sequence of clauses. X,Slks, 
T all omit -anusamsan and have simply: guniin, yon tan; Z: gunanusajnsa. 
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varnayisyS^; Z: -ajrisyamah; Siks; varnayami. kaksa. 

yid gflis sam / sonj fii *am / the tshom za ha med dam /. ‘^^X: anfuidam. 

omits bhadanta bhagavan and has instead atra. ^^^X: kaksa. 

15) A 16) 17 ^ 

Z,Siks,T: va. X,Z,Siks,T: vimatir va. ^X,Z,SikB: have sutrantesu 

instead of dharmesu; T: chos rnams la. ^^^Z,Siks: hetoh. ^^^X: -kaya.variraa- 

- - - " 20^ ' 21^ 
nasjunudaeai-ata; Siks: -kayavarimnnahsamadacarata. 'X,Z: ime. -X,Z: 

- 22) >* 

bhagavam. ' X; -s candrasuryain; Y:-masmiv; Z: surya-; J^iks: caiidrasfnyav; 

• • 21) 

T; gdugs dan dgun zla. 'X: mahardhikam; Y: mahardhikav; Z: mahardhikau. 
^*^X: mahanubhava. ^^^Z: prthivya. ^^^X; prapateta; Siks: patetam; T: lt\in 


yan gda 


27) 

'• X: sumeru va; Y: suraeru. 


^®^X,Z: -raja. ^^^X,Y: sthana; 


T: gnas nas. 'X: calen; Y::, samkramena; Z: sainkrame; Siks: caiet; T: *pho 

• 31) " ’ 32) * 

y£in gdaVl. X,Siks, T: omit eva. " ' X: vacanan; Y,Z: vacanamm. 

gzfin du which may be either anyatha oi’ anyatra. ^*^X: bhaveyu; Z: 

bhave; Siks: bhavet; T: ’(?yur lags so. ^^^Y,Z: kintu. omits. 

^^^X: bhagava; Z: bhagavam. '^^^Siks: satvah. ^^''Siks has ye in place of 

hO)^ ' * l4l1 . ’ U2^ iiSl 

idam. 'Siks: inserts na sraddadhati. 'X: omits. 'Y: eva. ‘'X: 

vaksyanti; Z: bhavanti; T: ’di sfiam du sems par *gyur te /. eta; 

1)5)(U5 _ 

Y: ida. X; namadheyam anxismaranamatrex; Siks: namadheyam smarana- 

}ig\ ■ 

matrena; T: mtshan *di dran pa tsam ®ris . 'X: has tavanto in place of 

- _ I47) 

ettaka; Y: -gatasyettaka; T: sin tu. X: obi.; Z: bhavisyanti; Siks: 

bhavati; *gyur (sffamnas). '^^X: xddhadadanti. patiyanti. -^*^5(50^. 

xrthaya na hitaya na sukhaya vinipataya; Y,Z: anarthayahitayasukhayavini- 

pataya; T: gnod pa dan / nd sman pa d;in / mi bde ba dan / log par Ituh bar 

*gyur ro /; Siks has the reading we have adopted here. X: ahsthanam 

ananda-; Z: asthanam anandam anavakasah; cf. T which again rearranges the 

‘ 32)(52 .. 

order of the clauses. X: yenjvs tasya tathagatasyei namadheyam srutain; 

A 

Y: ...nipatita, Z: yeijan ...; Siks: yesom tasya namadheyaiji nipatet kurne; 

^ * ■■ " 53 )' 

T: do bzin g:1cg.-. pn de'i minium :m'i rna Inm clu gray, par gyur pa. X: ya 
tasya satvasya; Siks: tesam. X: durgatigamanam; Z: durgati atiapaya- 

• • • » k 

55 ) 

gomnnam; T: nan *('ro nan son du *gro bar *gyur ba. X: bhaven nedam 
sthnnajii (vidyato); Siks: bhaved iti. (du)sraddhadhnnrynm; Y: du- 

»ruddsuihanryam; Clluj: duh.*!l•adlihan^yn!1 ca-. X: .yada; Y: ya; Z: yatl ca; 


Siks: yac ca. ^®^X: .sraddhaxji; Z: sraddhos:! 


pablyasi . 


-tasyeso; Z: -tasyaisam. anu-. ^^^Z: drastavyom; Siks: -tavyah. 

^^^X: abhundr atra. ^*^X: sthapayetva(ika-). ^^^X: -aikajatilabdha. 

^^^On these acc.s in -a see Yntroduction. ^"^^Siks quotation ends here. 

a: durlabham; Y: durlabha-. ^T: mir ’(jyur ba rned pa ni rned par 

dka*o. obi.; Z; trsu. durl( abhataraS ca); Y: -taras ca; Z; 

70) ( 7 g '' 73) ^ 

-tarasya. ' X: omits this entire piece. Y: namadheyam sravanam. 
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X: -carya(n)x; Z: -caryam a-. X: apramana. Z: -vistara; T; sinon 

77)(77 

lam gyi khyad par rgyas pa yan tshad med do /. X,Z; kalpam va kalpa- 

Y Q \ / Y Q " 

vasesain va. X: 'bodhisatvacarikaya vistaravibhangam nirdeseyam; Z: 

■bodhisatvacarikam; T: na ... 'bskal pa 'am / bskal pa las lhag par rgya 
cher yari dag par bsad par 'dod. kalpa. ^*^^None of our Mss - and 

we have three here - has sakyam, but all unmistakably have the infinitive 
adhigantum at the end of the sentence, T also has no lakyam, but it, at 
least, also does not construct the main vb. as an infin. In light of the 
requirements of sense, and in light of parallel passeiges (S\jkh. 37.^ » etc.) 
we have supplied the sakyam. '^X: -vistaram; T: rgyas pa'i. 'X: omits; 

Z: vistaraparyantam. 


12 34) (4 

1173 tena ca punah samayena tasminn eva parsadi tranamukto 

• ■ • 

nama bodhisatvo mahasatvah^; sa utthayasanad^ "^^ekamsam civaram pra- 
(7 

vrtya daksinam janumandalam prthivyam pratisthapya. yena bhagavams 

• ••• •••• • • 

tenamjalim prananya bhagavantam etad avocat: bhavisyanti bhadanta^ 

• • • • 

bhagavan^ pascime kal.e pascime^^ samaye satva^^ nanavyadhiparipidita, 

- 12 , 13 l4 

dirghaglanyena ksinagatra , ksuttarsocchiiskakanthaustha , 

maranabhim\jkha^^ , rodamanai^^ mitrajhatisalohitai^parivarita^^, 

^^^andhakaran disah pasyanto^^^ yamapurusair apakarsamana^*^; tasya^^ 

?2 23 

kadevaram atra" sayitam , vijflanam yamasya dharmarajasyagrata-m-upa- 

• • • 

2 U 2 S 26 ^ 

niyati ; ya ca tasya purusasya sahaja prstChlanubaddha devata, 

^ ^ (P(5 27 ) 

yat tena kusalam va akusalam va krtam bhavet ' 'tac ca sulikhitam 

• • • • • 

(27 - 28 29 30 31 

krtva , yamasya dharmarajasyopanamyate ; yamo dhai-mara.^jis 
tarn prcchati ganayati, yathakrtam^*'*"^'^ kusalam akusalam va^^' ^^^tatha- 
Jnam ajffapayati'ye tasya bhagavato bhaisajyaguruvaiduryapra- 

bhanya tathagatnsyn sarjinam gamlsynntl tasyaturasyarthayedrSena pra- 

• • • • 

(36 3*T 3 S 

yogenei pu.^am kurvanti' ^ . sthnnam etad vidyato yat^ tasya vijha- 

39 40 4l 42) (4; 

nam punar eva pratinivarteta svapnantara ivatmanam samjanati 


yadi va saptame divase, yadi vaikavimsatime dlvase, yadi va pamcatrim- 

OC • • • 

43 .. 44 45 

satime ' divose, yadi va navacatvarimsatime divaso tasya vl.lnfinam 

OC • 

46 47 .. 48 ^ 49 

nivarteta, smrtim upalnbhot ; so kusalam oku.salnm kannavipnkiun 

* • 

svayam eva pratyakso bhavati^^i Jivitahetor^^ ^^^api papam karma 
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{5^ 5^ 

na karoti ‘ tasmnc chracidhena kulapiitrsna v5 kuladuhit.a va tanya 
^^^.athagatasyn puja kartavyah^ 


1 ) 


t). 


3), 


X: kha].u instead of ca. ‘"'X: puna. ""X: samiiye. 
parsadi; Z: tatra parisayam; T: 'khor de'i nan nas. 




5) 


X: tasyam ev.a 


X: mahasatva sanni- 


patito bhut sannisfinnah; X alone makes this addition which is a piece of 

* *** 6) T)(T 

later stereotyped phrM»oolO(>y. 'X: ur.thaya-; Z: -fiaiuiaind. X: ekam- 

sam utaramsajngam krtva; Z: ... pravaritva; T: bla gos phrag pa gcig tn 

gzar nas. X eigadn has a reading conforming to later stereotyped phraseology. 
8) 9) 

X: omits bhadanta. X: althougii partially obliterated, X ajjpears to 
have here inserted satva; ef. n.ll; Z: bhagavam. pjune. ^^^X: omits 

satva; ef. n.9. X: dirghavyadhina; T: (bro nad sna tshogs kyis yohs su 

gzir te /) yun rih po*i bi-o nad kyis. -gatra. ’^'^X; .acuksat.a-suska- 

kanthosta; Y: ksutarsocchuskakanthosbha; Z: ksirtarsocehnskakantiiausta; 

T: bkres pa dan / skom pus gi-e ba dfih / mchu ni sk.amc /. i: -alhiimukha. 


16) 


X: rodamancbhi ; Z: redamanabhi, 


IT) 


X: nirin:ltam5nya.i{iatisalohitai 


Z: mitrajfiatisalohitebhi; T: mdza' bses dan / fie du d.ah / sn.ag gi gnen mtshams 

.• kyis. ^^^Z: parita. amndhakaran disamapasyato; Y: 

-andhakara disamanaSyanto; Z: andhakaradis^apasyantoh; T: phyogs moms 

ni mun par mthon /. All three Mss. insist on a final Ic^ng a for Jindha, 

an apparent acc.sing. of dis, and the neg. prefix a- for pasyanto; in 

light of this our emendation is a radical one. It is not impossible that 

andhakara- represents a case of doub.le sandlii and that we should i-ead 

andha akaran disam apasyanto. T could eeisily have made the mistake that we ; 

20 ) 

perhaps make in our emendation. X: akarsam.anai ; Z: vnkarsayamnnnh; 

* . V * • • • 

' )*L) 

T: (gsin r.le'i mi mams Kyis ni) drahs te. ' X: so ca tasy.a; Z: so tasya. 

22 ) 

X: kakadevaromtun atra; Z: afteT- atra about 113 aksariui missing; T: de'i 

.'^'i) - oh) 

lus 'dl iia A'lil . ‘ X: 5(1^7 Ita. Z; upfuirumiyatl ; T: klii-ld eln. Wo linvo 

taltcn the -m of -agrabam (= ugratas) ns intended for a hiatun~bridgor( V) 

?-5)v ' V n ' m 26 )( 26 v . 

X; yn.s ca; Y; yac na; Z: -.sna; T; see next note. X: satva.sva 

snlm.iruiuvaddliii dovatil .sya yatkimei bona pnrusenu knsalara nkuisuliuii ba k rtoin 

bhavati;.Z: mnnusyoxx ... (about 13 alcsaras) . . . xxkusaiomulaiti va tU^usula- 

mulam va krtumxx.. . (about .1.1 tilvaaj-ns); '1': mi dc' (kin lluui cl gskyi;:! pa'l 

lha slad bzin *brnfi ba gnji lags pa des ni dos dge ba don / mi dgc ba bpyis 
27)(27 

pa. X: ta snrvam sulikhitam krtv'; T: de thamr. cad legs par yi ger 


bris nas. 
inserts tada. 


''O) 

'X: -opaxmyate; Z: -opanoraayati; T: phul ba dni'i /. ' "^^X: 


.30) 


ak.'iaras). 


31 ) 

X: inserts 'pi. ' Y: -ra.lais; Z: -riijaxx... (about h 
33) _ 3 I 1 ) 

Krtii. X: in.'urrl.n riuiya. ‘ Z; oin11.;*. al^nrinlmn vn. 
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35) (35 

Z; tathajHapayati; T: (dge ba *am / mi dge ba ji Itar bgyis pa) de 

bzin du bsgo ba las /. tatra xx te mitrajflatisalohitasas tasya 

turasyarthaya tarn bhagav(x)x bhaisajyaguruvaiduryaprabham tathagatam 

saranam gaccheyus tasya tathagatasya pujam kuryu; Z: ye tasya bhagavato 

xxxxruv( ai) duryaprabhasya tathagatasya saranam gamisyati • tena tasyatu- 

rasyaxxxsena prayogena puja kartavya; T: gah dag nad pa de'i don du boom 

Idan 'das de bzin gSegs pa sman gyi bla bai du rya'i 'od de la skyabs su 

mchi tin 'di 'dra ba'i sbyor bas mchod pa b^id na /. 'Z: sthanam etac 

chidyate. ya; Z: yadi. ^^^X: tadvioKanam; Z: vijfiana. ^^^X: api 

Ul) h2)(h2 

instead of eva. 'X: pratinivartata. X: svapnamntaragata ivatmanam 

samjanite; Y: svapnantarevam atmanam samjanati; Z: svapnantaragata 
ivatmanam samjanati; T: rmi lam rmis pa bzin du bdag flid kyis 'tshal ba'i 

gnas der mchis te /. pamcatrlsatime; Z: pamcatrmsatime. ^^^X: 

> 45) • ' ‘ . U6) 

ekonapamcasatime. X: inserts punar api; T: slar Idog cih. X: upa- 

labheta; Z: upalabhati; T: (dran pa) rfied la. 'X: sa. 'X; kusalam. 

^^^X: inserts va; Z; akulam. (for the whole phrase): de dge ba dan / 

mi dge ba'i las kyi mam par smin ba bdag hid kyi mnon sum dn 'gyur te. 

inserts: jatva sa. ^^^Y: -hetur. xxx pi papam akuxxk(arma 

na x)rasyati. ^^^Z: tasma (^ra-). bhagavato bhaisajyaguruxxrya- 

prabhasya tathagatasya namadheyam dharayetavyara • yatha samvidyamana ca 

pujam kartavya; Z: (sraxx...) (about 15 or l6 aksaras) ... xxgatasya puja 

kartavyah (judging by the number of aksaras, Z probably had the same 

reading as Y); T: de Ita lags pas dad pa'i rigs kyi bu 'am / rigs kyi bu 

mos de bzin gisegs pa de la mchod par bgyi'o. 


Cl8l athayusman anandas tranomuktnsya bodhisatvasyaivam aha^': 

_ 3 

katham kulaputra tasya bhagavato bhaisajyaguruvaiduryaprabhasya 
tathagatasya puja kartavya^ tranamukto bodhisatva aha^ ye 

45) (5 _ 6 

bhadantananda mahato yyadhe parimocitukamas, tais 
tasyaturasyarthaya ^ sapta ratrimdivasom^^ astamgasiimanvagatam^ upo- 

sadl:.asamvaram^*^ grhltavyam^^, bhiksusamghasya caharapanai sarvopa- 

^ 12 ) 
karanair yathasaktya pujopasthanam kartavyam; 'triskrtva ratrau 


trlskrtva divase tasya bhagavato bhaisajyaguruvaiduryaprabhasya tatha- 

(12 13 

gatasya namasyitavyam' , navacatvarimsadvaredam sutrnm Canlusmarayi- 
tavyam^^ navacatvarlmsad^'’ dipah^^ pradlpitavyah^^, sapta pratima 
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o \ / 1 ft 

kartavyah, 'ekaikaya pratimayah aapta aapta dipah sthapayitavyah' , 

19 . 20 ^ 22 22 23 

ekameko dipah sakatacakraprainannh ' kartavyah . yadi navacat- 

a • a • a 

varimsatime^^ divase aloko na kslyate^^ ca pataka 

- ^ (26 

navacatvariinsad drstika(?) kartavyaii' 


1) - 2) . 

X: trfinninuktain nami. ' X: bodhisatvamm er.ad avocat; T: byna chub scins 

XV 

dpa' skyabs grol la 'di skad ces smras so " -guruvaidu('iya)xx.. (l 
leaf missing). bhagavatananda. vyadhitam mahato vyadhe; 

Y: mahanto vyadhayah: T: gah dag nad chen po las. ^^Y; te; T: de dag gis. 

7) " 8 ^ 

'X: tasyaturasya-. 'X:-sapta divasany; T: ftin bdun mtshan bdun du (cf. 
the edition of the Tib text Cl&dn.H for the variants for this passage). 

aryastamga-. "''^^X: upavasa(m). ^^^X: (u)pavasitavya. ^^^X: ca 
bhaga(vato) bhaisa.IyaguruCvaiduryadprabhas tathaga trskritva ratrau 
trskrtva divasau namaskaCrtavyaml; Y: triskritva ratrau divasasya tasya ... 
(cf. Siks 290 .10: triskrtva ratrau triskrtva divase); T: f!in Ian gsuin 
mtshan Ian gsum du/bcom‘ Idan 'das de bzin gsegs pa sman l>la l>ai du 
rya'i 'od de'i mtshan yid la bya'o. ■'X: nacatvarimsatadvaredara. 

^^^X,Y: usmarayitavyam; gdon par bya'o. ^^^X: ekonapamcasa. ^^^X,Y: ; 
dipa. 'X: prajvalayitavya; T: bud par bya'o. ‘ ' °X; ekaikaya prati- 

maya sapta dipa prajvalayitavya; T: sku gzugs re re'i spyan shar yah mar 
me bdun bdun gzag go /. ^^^X: ekaiko. ^^^X: dipa. ^^^X: sakattacakra-. 

2?) 23) 

pramana; Y: -pramanara. X: kartavya; Y: kartavyam. ' X: yady. 

2U ) ' 25 ) ' • * 

■'X: ekonaxxx.. .. 'T (for the whole clause): ci nas kyah zag b'zi bcu 

26)(26 

rtsa dgur mar me mi zad par bya'o. X: veditavyam sarvasampad iti 

pamcaramgikas ea patal<:a ekonapam( cam) xkta kartavya; Y: ... -catvarimsah 
drstika; T: tshon .sna lha pa'l ba dan bzi bcu rtsa dgu 1 !is lhag par bya'o /. 


1 2 3 > 

C19D punar aparam bhadantananda ye rajHam ksatriyanom murdhabhi- 
siktanom*' upadravopasargopSynsah^ pi’atyupfusthita^ bhavcyuh, vyadhipida 

va svacakraparacokraplda^ va ^^laksatrapida va naksatrugrahaplda 

• • • • • 

vakalena vatavrstipida va anavrstipida va^^^, tena rajfia^ ksatriyena^^ 

murdhabhisiktena sarvasatvesu maitracittena^^ bhavitavyam, bandhana- 
12 13 l^t 

gata moksitavya tasya bhagavato bhaisajyaguruvaiduryaprabhasya 

. “ • • 

tathagatasya ‘'^^tadrsa pu,1a kartavya yathapurvokta^tasya rajHah^^ 


ksatriyasya^”^ murdhabhisiktasyaitena"^^ kusalamulena^^ tasya bhagavato 


16 


.19 
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bhaiaajyaguruvaiduryeprahhasya tathagatasya puryapranidhanavisesena' 

21 22 _ 23) - 
tatra visaye ksemajn 'hhavisyati, subhiksam , kalena * vatavrsti- 

• •• • ■■ ••• 

/ 2 3 ,.2 U _ 

sasyam sarapatsyati' ■, sarve ca T/isayanivasinafi' satva aroga 
sukhita pramodyabahula bhavisyamti; na ca tatra visaye dustayaksa- 

• OC , - • • • 

•• 2S 26 27^ - 

rnksasabhutapiinca satvanam ^ vihethoyaiiti 'sarvadumimitta na 

• • • 

' ^ (27 28 29 M 

.pasyanti . tnsya rajftoh ksatriynsya murdhabhisiktasyayur- i 

• • • i 

OQ 

varnabalarogyaisvaryabhivrddhir bhavisyati. 


20 


1 ) 


X:-ananta. 


^^X,Y; rajfla. ^^X: ksatryanajn. 


X: -abhiktanam. 


5) x: 

6 ) 


-opaxsa; T: sequence of clauses is again somewhat different in T. "'Y: 

. - 7 ) 

-upasthitah. X: svacakrapida Cva paDracakrapIda va; T: ran gi dmag 
tshogs sam / pha rol gjri dmag tshogs kyi gnod pa 'am /. candra- 

graxxxgra(ha)plda va • axxxpida va; T: r©ru skar gy^i gnod pa 'am / gza' 
zla ba'i giod pa 'am / gza' fli ma'i gnod pa 'am / dus ma yin pa'i rlvih 
dan char gyi gpod pa 'am / than pa'i giod pa yah run ste / giod pa dan / 
nad 'go ba dan / 'khrug pa zig He bar gias par gyur na (for the last three 
see n.5 above). Judging from T,X has omitted naksatrapida and akalena 

vatavrstipida; on the other hand T's gza' zla ba'i gnod pa 'am / gza' Hi 

• • • • 

ma'i gnod pa corresponds to X's candragraChasuiyaDgra(ha)pida and not to 

9 ) 

Y. Ms. Z begins again with CanaDvrstipida va. X: raja; Z: rajna. 

^*^^X,Z: ksatryena. ^^^X: -citena. ^^^X: vamndhanagatas ca satva; Z: ban- 
dhanagatas ca satva; T; btson du bzun ba rnaras. 'X; mo( ca)yitavya; 

Z: mocayitavya. ^^^X; inserts ca. yathap(u)rvokta puja karanlya 


16) 


X: raja. 


taxa; T: goh du smos pa bzin du ... de Ita bur mchod pa byas. 

17) 18) 19) 

X,Z: ksatryasya. X: obi.; Z: -siktasya etena. T: spyi bo nas 
dbah bskur ba de'i dge ba'i rtsa ba de dan / bcom Idan 'das . . . gyis, 

20) .• 

suggests a ca be read here, thou^ none of the mss. has one. X: -visesa- 
21 ^ 22) 

vistarena. 'T: yul bde ba dan /. Y: -bhiksarm; T: lo legs par '/yur. 
23 )( 23 ^. _gasyasampada (bhavi)syati; T: rluh dan char dus su Idah iih lo 

* 2^0" 25) 

tog 'grub par 'gyur /. Y; satvah. X: satva; T: sems can rnams la. 

26) ? 7 Up 7 ‘ 28) 

'X: sing. '' X: -durnimitani caxxnasayisyati. X: raja; Y: rajHo. 
^^^X,Z: ksatryasya. (-sya) ayur-... (both X. and Y:). .vala-... . 


12) (2 

C20D athayusman anandas tranamuktasyaivam aha : katham kulaputra 

• • CC • 

o 

pariksinayuh punar eva vivardhate. tranamukto bodhisatva aha: na 

^4 5 ^ 7 

tvaya bhadantananda tathagatasyantike^ srutam santi navakalamaranani 

• • OC 
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^^tena mantrausadhiprayoga upadista^®. santi satva vyadhita, na ca 

* • • 

9 . . 10 

guruko tasya vyadhi Ckim tu] bhaisa,lyopasthayakavirahita yadi va 

• • 

• - • 111 12 11 
vaidya abhaisajyam kurvanty etad prathamam akalamararam. 

• • • • 

dvitlyam akalatnaranam yasya rajadandena kalakriya^^ tritiyam akala- 

• • • ® 

maranam ye 'tiva pramattah pramadaviharinas’^^ tesam amanusa ojam 

• • • • • 

IT l8 

apaharanti caturbham akala-rnaranam ye agnidahena kalam kurvanti. 

• • • 

pamcamam akalamaranam ye udakena marisyamti^^. sastham akalajnaranam^^ 

• «• •• 

- - 21 22 2 
ye sinihavya^rasrgalavyadacandamrgaraadhyagata bhavanti . saptamam 

2^ 2S 

akalamaranam ye giritatat prapatantl ^. astamam akalamaranam ye 


visakakhordavetadaprayogena maranti. navamam akalamaranam ye ksuttarso- 

• • 00 ■ • • • 

2(5 2T 20 20} 

pahata*^ aharapanam alabbamana kalam kurvanti . "^'^ete samksepena 

■ OO • a • 

/ OQ *30 ^ 

mahanta akalamarana nava tathagatena airdistah'^"'' , ^ ^anye caprameya- 


kalamaranah 


(30 


1 ) 2 ) (2 

Z: anando. ' X: tranamuktam bodhi(satvam) e(tad av)o(cat) pZ: trana- 
mu(k)t(x)xyxxxxx vam aha; T: byaii chub seins dpa’ skyabs grol la 'di skad 
ces smras so. ^^X,Z: -ayu. ^^X: omits bhadanta. ^^X: -antika. 

T) 


X,Z: -ayu. 'X: omits bhadanta. "X: -antika. ~'X: sati. 

X: nakala-; T (for the whole phrase) btsun pa kun dga’ bo dus ma yin 

par ’chi ba dgu yod par/khyod kyis de bzin g^egs pa las ma thos sam /. 
a) (a 

''°X: tesam pratiksepena satrausadhiprayoga upadista; Y: tena mantrosadhi- 
prayogopadista; Z: tena mantrausadhiprayogam upadista; T: de'i phyir / snags 
dan sman gyi sbyor ba rnams bstan to /. ^^X,Z: guruka. ki tu. 

Y: omits kim tu; Z: kixxx... (from this point the remainder of Z, except 
the lust folio oontalniug part of the colophon (if in fact this co.lophon 
belongs to Z) , is lost); T: (beginning from na ca guruko..) do ntid tshabs 
mi ches kyoii sman dan, etc. ^^^Both X and Y read vaidyabhaisajyam which 
could be separated as vaidya bhaisajyom, but the correct separation is 
preserved in the fragment W which begins here: ...xxxdya abhaisajyam, and 
confirmed by T: yah na sman pa smtm ma yin pa byed pa. 'fhe reading of X and 
Y represents a case of double sandhi. After -abhaisajyam X adds: xxnidanam 
kCalam?] kuCrvandtCiD? ^^^X: (i)dam; Y: esa (?). ^^^X: obi.; Y: pra- 

thama^. ^^^W,X; krya. ^^^Y: -viharinah. ^^^Cf. BHSG l6.l6, but W: 

17) * ' * iB) lO) 

ojopahaxx... W: -opahaxx...; X: sing. ’ T: mes tshig ste. X: 

20 ) 21 ) { 
mriyati; T: 'chi bu'o. X: obi.; Y: -marana. ' X: xx -vyaghnavyada- 
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camndamrga-i T: sen ge dan / stag dan / wa dan / sbrul dan / gcan gzan khro 

■ ' ■ 22) _ _ . 
bo’i. X: vasa^ kalpayati marati instead of bhavanti; T; nan du chud de 

Pt)" ph) ok ) 0(5 \ 

'chi ba'o. 'X: saptam. ^X: -tatta. 'X: sing. a,Y: ksutarso-. 

27 ) 28 ) 

Y: -manah. T changes the order: gan dag zas dan skom ma rned nas 

29)(29 

bkres pa dan / skom pas nen te 'chi ba'i dus byed pa'o. X: xmani 

sa(:m)ks(e)p(x)xxvaxxxxraaranani tathagatena nirdistani; T: mdor na 'di dag 
ni/de bzin gsegs pas dus ma yin par 'chi ba chen por bstan pa ste /. 

30){30j^, anyani caprameyaxxxxlamaranani; W: anye ca aprameya-m-akalamaxx...; 
T: gSan yan dus ma yin par 'chi ba ni grans med dpag tu med do /. 


1 2 j . 3 

C21D atha tatra parsadi dvadasa inahayaksasenapatayah sannipatita 

abhuvan:^ kimbhlro^ mahayaksasenapatir^, vajro'^ mahayaksasenapatir^, 

OC • • • 

mekhilo mahayaksasenapatir^ anilo^ mahayaksasenapatih^, sanilo^ maha- 

yaksasenapatir^, indalo mahayaksasenapatih, payilo^*^ mahayaksasena- 

• • • • 

6 11 

patir , mahuro mah^aksasenapatis, cindalo mahayaksasenapatis , 

12 13 l 4 

codhuro mahayaksasenapatir, vikalo mahayaksasenapatir ete 

- 15 

dvadasa mahayaksasenapataya ekaikah sapta sapta yaksasahasrapari- 
vara^^ ekavacenaiva^'^ bhagavantam^^ evam ahu^i^: srutam^*^ asmakam^^’^^ 


buddhanubhavena tasya bhagavato bhaisajyaguruvaiduryaprabhasya tatha- 


23) 


(23 24 


gatasya namadheyam; na bhuyo 'smakani durgatibhayam ; sahita 
samagra yavajjivam buddham saranam^^ gacchamo^^, dharmam saranam^'^ 

28 >. -29 

gacchamah , sam^^am saranam gacchamali j sarvasatvanam arthaya hitaya 

30 ^ 31 

STjkhaya autsiikyam karisyamala . visesena yatra grame va nagare va 

• • • • • 

32 _ - - 33 -34 

Janapade vara^ayatane va^idam sutram pracarisyati ; yo va tasya 

bhagavato bhaisajyaguruvaiduryaprabhasya tathagatasya namadheyam 

dharayisyati^^ vayam api te ca roksisyomali sarvopadravebhyah pari- 

mocaylsyimah sarvasam paripurayisyamah^atha khalu^'^ bhagavains 

38 39 

tesam mahayaksasenapatlnam^ sadhukaram adasit^ : sadhu sadhu maha- 

• • • • 

4 o 4 i 42 

yaksasenapatayeh yad ypyam tdn.sya bhagavato bhaisa,^yagur\i- 

- 43 

vaiduryaprabhasya tathagatasya krtajffatam anusmaramanah ' sarva- 


satvanam hitaya pratiponna 


.44 
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l) . 2) • 8) _ ij) 

X: inserts khalu. X: parsayam. " X; -senapataya. X: inserts yaduta. 

c \ • ■ ■ g 

'X: inserts nama after the name here and throu^out. 'Throughout the list 
X has -pati; Y always -patih. vajro nama; ,X: vajras ca nama. ^^X: 

obi., showing mekhilo nama maha(yak3a)xxxxxxxxxinahayaksa, etc.; -senapati 
anilo nama would fill this space exactly. ^^X: sanilo. ^^^Y: pa-i-lo. 

^^^X: vidalo. ^^^X; caundhuro. ^^^X: obi., showing caiandhuro nama maxxx- 
senapatixxxxxxxyaksasena(pati); (ma)hayaksa( senapati) vikalo nama maha- 
(yaksasena(pati)) would fill the space exactly. ^^^This is the end of 
the enumeration in Y in spite of the fact that only eleven yaksasenapatis 
are named. The curious thing is that X appears to have had exactly the 
same list as Y. Althou^ two names are obliterated in X, it is clear that 
it had contained only eleven names; the number of aksaras exactly corres- , 
pondsii(allowing, that is, for the uniform insertion of nama in X) to the 
number of aksaras in Y (cf.notes 8 and 13); and in spite of some variation 
in spelling X appears to have given the names in the same order. T has ! 

i I 

twelve names, but since in a number of cases determining the Skt. name to 

which the individual Tib. names correspond is far from easy, I am now i 

not able to say where in the Skt. list the missing name belonged or to ■ 

attempt a reconstruction. ^^^Y: -senapatayah. ^^^Y: -parivarah; X: 

-parivara te (this is the be^nning of the 2nd line of fol. 38a; the 1st 

line is mostly obi.); T: gnod sbyin gyi sde dpon chen po re re la yan / 

P-yog gnod sbyin bdun ’bum bdun ’bum yod pa ste / de dag gis (supporting 

X's te). 'X: ekakanthena; Y: note the instr. of a stem vaca (imrecorded 

in BHSG); T: (de dag gis) tshig gcig tu (neither T nor X has an eva). 

^^^X: bhagavatam. ^^^X; ahu. ^^^Y: sruto (X also probably read iruto, 

but it is partially obi.). ' a: obi.; Y: ’smnliam; T: bdag cag (ds. 

22 ) , 

X: adds -r bhagavata (the superscribed -r may indicate that X, instead 

23)(23 

of nsmakain (n.2l), had asmabhir). ' T: bdag cag la yah nan 'gror mchi 

2h) 

ba’i 'jigs pa ’byuri bar mi 'gyur ro /. "^X; inserts te vayam before 

sahita; T: de na bdag cag. ^X: sarana. “^X: gacchama; Y: gacchamali. 

27)v 28 )^ _ / X '29)v - 30)^ .^1 

X: dharma sarana. X: gacam(x)x. X: ..xxcama. X: Ckarilsya- 

malie. yatragrame. ^^^X: omits Janapudo. spyod pa dnh /. 

gah na. ^'’^X: obi.; Y: pi. xxoxsthhnam karisyati tavat 

• • 

vayam bhagavat satvadraksisyara(x)xxxlayixy(x)xxxxxxxxya par( i)m(o) cayi(s )- 
y(x)xxxxsam asam paripurayisyama (cf. Dutt 31.5f); Y; ... sarvasa pari- 

purayisyah; T: ('chan ba dan) / mchod pa dan / rim gro bgyid pa'i sems can 

• • 

de dag la bdag cag gis bsruh bar bgyi / yohs su bskyah bar bg^ri / gnod pa 
thams cad las yohs su thar bar bgyi / bsam pa thams cad yohs su rdzogs par 
bfyi'o /. ^^^T: de nas . -senapatina. udat; for Y cf. bllSG 
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32.55. -senapatinnjn. yiiya. Y endr. after the first 

syllable of tasya. From this point to the end of our text we have only Ms. 

X. We give it here, as before, in braekets. anusinax(ma)manu-, T: 

is structured differently: ... bai du rya’i 'od de la byus pa pzo tin rjos 
l,lt) 

su dran la. T: sems can thains cad la phun pa'i phylr zugs pa. 

1) - (l 2) (2 

C223 athayuamnn unando bhagavantnm etad avocat : ko namayoin 

• • 

3 5 

bhagavan dharmaparynyjih katham oainain dharaymni. bhagavan aha: 

tena hy annnda dharmaparynyain’ bhaif'.a,jyaguruvaiduryaprnbhasya tatha- 

- 7 R 

gatacya purvapranid>ianavla(?navi.ataraja iti dharaya ; dvadal5nnamin!dia- 

ynknasonapatTnjiin^ pra xxxxxxxxx( rava) xxxxxxxxxt i nama dhai-aya^*^. 


l)(l. 


2 ) (2 


X: xxxxxnaimdo; T: do na.s t.she dtui Idan pn kun dgfi' bo. ' Ibi:; is 
expanded - by means of a typical formula - in T: (kun dga* bo) stan las 
lahs te / bla gos phrag pa gcig tu gzar nas/pus mo g-yas pa'i lha ha sa 
la btsugs to / bcom ld<in 'das ga la ba de logs su thal mo sbyar ba btud 
nas/bcom Idan 'das la 'di skad ces gsol to /. bha^ava. *'^X: dliarma- 

paryaya. "^^X: caina. Inserts 'di. "^^X: purvapraxxxviie.sa-; T: sraon 

lam gyi khyad par r^as pa. inserts here: byah chub sems dpa' lag na 

rdo r.^es dam bcas pa £es bya bar yofi zuh sig / las kyi sgrib pa thorns cad 
rnam par sbyoh zih co ba thaiiis cad yoh.s »u skoh ba zes bya bar yiui zuh 
sig /. ^^X: mahayaxxxpatinam. f^iod sbyin gyi sde dpon chen po bcu 

gpis kyis dam bcas pa zes bya bar yah 2uh sig / (for all of T Cl’r’l of. StP) 


CPld idum avocat^ bhagavrin^. attamnna"^ mam.]u.srih kumarabhuta** 

5) ^ 

ayusmams cannndas tranamuktas ca bodhisatvas te ca bodhisatvas te ca 

mnhasravjdcns te ca rh.iamatyabrohmanagrhapataynli sadovamhnusa.surax 

• * • • • 

(5 

xxxrvw ca loko bhfigavato bhasitnm abhyanandam 


l)v 

X; avoea. 
omtamiuia. 



T: bcom idan 'du.s kyis de skad ces bka' sti^al nas /. ^^X: 

5 ) (5 .. 

mfunj(u)xxniarabhuta. X: ayu‘.;maii;s cananda tranamuktnS ca 


xxxstva ‘to ca bodhisatvas te ca maliasravukus to ca ra,lamaxhrniuiiuiiagrha- 
pataya . snde( vanifinnBh.)Du( nOxxxxrvnh ca ... . '1' horT* differs con.cldi-rably; 

'.lam dpnl gzon nur gyur pa dmi / byah chub soiii.s dpa' df dag dtm / gsah bn pa'i 
bdag po lag na rdo rje dun / thains cad dmi Iflaii ua'l'hhor ile dac aah / lha dnh / 
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mi dan / lha ma yin dan / dri zar bcas pa'i 'Jig rten yi raris te/bcom Idan 
'das kyis gsuns pa la tnnon par bated do / . This again corresponds exactly 
to the wording of StP. 


^^aryabhaisajyagurur n^a mahayanasutram samaptam^^ 


axx(x)sajyaguru nama ... T: 'phags pa boom Idan *das sman gyi bla 
bai du rya'i *od kyi siion gyi smon lam g/i khyad par rgras pa 2es bya ba 
theg pa chen po'i mdo rdzogs so /. 





'priAGS PA BCOM LDAN 'DAS SMAN GYI BLA BAI DU RYA'I 
'OD KYI SI<10N GYI SP10N LAM GYI KHYAD PAR 
RGYAS PA ZES BYA BA THEG PA CHEN 
po't MDO 


The Tibetan Translation of a SaI'Iskrit Text of 


THE BhAISAJYAGURU-sDtRA 
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Introduction. 

It will, of.course, bo obvious from what I lurvu said in the Intro¬ 
duction to the Sanskrit text that my interest In the Tibetan translation 
of Bhg is - at this point in time - secondary. A critical edition of it 
Is here added for the convenience of the reader, for the aid it might 
offer in approaching the Sanskrit text, and because it has become a 
convention to edit the Tibetan translation when one edits its Sanskrit 
'original*. But its inclusion here should not be taken to imply that 
T think there is any cK'/'eot relationship between this Tibetan translation 
and the Sanskrit text of Redaction A from Gilgit. Any relationship has i 
yet to be determined; and even now it is clear that this Tibetan trans¬ 
lation is not a direct translation of the Gilgit text of Redaction A. 

I have not studied the Tibetan translation in detail because I was 
flr.st of all interested in the Bhaisagyaguvusutva at Gilgit, and because 
any detailed study of the Tibetan would have required that Redac ion B 
also be critically edited. In addition to this, a study of the Tibetan 
text would also have required that a number of other texts be studied 
in detail. Among these other texts the Arya-sapta-tathagata-purva- 
prani<Siana-vi6esa-vistara-sutm (Pek. Vol. 6, no. 135), the Arya-tathagata- 
^>aidiixya-pvdbha-nama--haladhana~8amadhi-dhavcQ}i (Pek. Vol. 6, no. 137) 
and at least three commentaries on the first of these (Pek. Vol. 80, nos. 
3953, 3954, 3955) would h.ave to be taken into account (I have read only 
the first two texts). In short, th1o would have required a separate project. 

Instead of such a project I have simply made an edition of the 
Tibetan translation of Bhg which I could use in editing my Sanskrit text 
and in making my translation. This edition is based on the Derge, 

Narthan, Peking and Lhasa ver.slons of the Knnjur text. And T have taken 
the Derge version as my main text. The punctuation in my edition is 
that of this version. Variants from the other versions are marked by 
'Arabic' nunfcers. It is necessary to note this because my edition for 
paragraphs [4] through [21] has in fact two separate critical apparatuses. 
Tlie first marked, as I said, by 'Arabic' numbers, gives variants from 
the version.^ of B}ig\ the second, marked by lower case letters from a to /., 
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gives variants from the Dergc, Narthang, Peking and Lhasa versions of 

the Avya-sapta-tathagata-puwa-pmnidhma-vi^esa-vistara-sutva (Tib.: 

• • 

'phags pa de bzin g§egs pa bdun gyi shon gyi smon lam gyi khyad par 
vgyas pa Ses bya ba theg pa dhen po'i mdo) = StP. StP is a text in two 
bam po. The first bam po deals with six'* Tathagatas, each in the same 
way: it first gives his name; then the location, name, and description 
of his buddhafield; then it enumerates in the yada ... tada formula his 
vows. The pattern is almost exactly the same as that found in Bhg 
[A] - [6] (for these Buddhas see S. Hummel, ”’Der Medizin-Buddha und 
seine BegleiUer* Im lamaistischen Pantheon”, Sinologiaa 2 (1950) 81-10^i) • 

The second bam po deals exclusively with Bhaisajyaguru and the text of 
this bam po - all but the very end - is almost word-for-word the same 
as the text of the Tibetan translation of Bhg (I am at this point not 
sure who 'borrowed* from who; arguments could be made to support the 
priority of either.) I had, then, for the bulk of the text eight separate 
versions. But in spite of this the number of true variants is very small, 
most of them are scribal errors or 'misspellings'. 

To my knowledge there are only two small fragments of a Tibetan 
translation of this 'text' from Tun-huang, neither of which was positively 
identified by Lalou (M. Lalou, Inventaive dss mariKSorits tibetains de 
Tonen-hoiurngt conserves a la Biblioth^que Nationals (Ponds Pelliot 
tib^tain) I (Paris; 1939) nos. 247 and 248) . Although I cannot say 
whether these fragments come from Bhg or StP, no. 247 corresponds to the 
text found at [7]14; and no. 248 co that found at [18]8. 

According to the colophons the translation of Bhg wa.s made by Jina- 
mitra, Dana^ila, Ye ^es sde, etc.; that of StP hy Jinamitra, PanaSlla, 
Sllendrabodhi and Ye ses sde. Both, therefore, were probably translated 
at the beginning of the 9th century A.I). (J.A^. c’u Ion?,', "Notes a propos 
des colophons du Knnjur", TicntvalasintiDoho Stndicn 6 (1972) 507, 524) . 

KLnnlly, it should be noted that both iBtg and StP are clnaairied 
In the Tantrn section of the Knnjur. 31ils Is a little .strange since Bhg 
contains nothing which could be called Tantric, and StP contains at the 
most a few short (non-tantric) dharanis (on both points cf. pp. 270.C below). 
An interesting passage In F.D. Lessing & A. Wayman, Mkhas gT-uh pje’o 
Fundamontala of -the Buddhist Tcoxtvaa (Tlte Hague; 1968) may provide u.s with 
.some Idea of the kind of thinking which underlies tlii.s cln.s.si Fication; 
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"Some claim that the following two works belong to the sutra category, 
because they are set down as sutras in former catalogues: 1. the 

Saptatat'hagata-pim)crpranidhMa-vi§esavistara-sutra 2. the Bhagavato 

• • • 

bhaisaoyaguTJyi-vai^mjapTdbhasya puwccpmnidhanavi§esavistava-sutva ... 

• • • • 

Others claim that they belong to the mantra category, because the acarya 
Santaraksita has composed a rite [based on them] (Toh. 3133, no author 
listed) . He composed it consistent with the structure of kriya-carya 
rites, in that he has the preliminaries of observing the Sabbath (uposadha), 
and so on. They claim, moreover, that the (two works) belong to the 
Tathagata family. Our own school places them in the moiitra category. 

They are also explained as belonging to the mantra category in the 

Sarvadharanimandala-vidhi (Toh. 3136, by Ratnaklrti), called 'Bright 

• • • 

sun-rays'. However, the family to which they belong is not certain." 

It would appear that in this case at least the Kanjur classification is 
based on factors external to the texts themselves. 

I add here two concordances of the material on which my edition 


is based. 



Concordance of the Kanju'r Editions of the 'phaRS pa 
hcom Idan *das sman gyi bla bai du rya'i 'od kyi 
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shon gyi smon lam ^i khyad par rgyas pa zes hya 
ha theg pa chen po*i mdo 


Paragraph No. 

Der^e 

NarthanR 

Peking 

Lhasa 

00 

da 27 *tal 

tha Ii70a6 

da 253b7 

ta Itl9a3 

0 

27l4a2 

li70bl 

253b8 

Itl9a5 

1 

27^a2 

li70bl 

253b8 

Itl9a5 

2 

2 7 It alt 

li70b!t 

25lta2 

ltl9bl 

3 

27'4a6 

It 70b 7 

25lia5 

ltl9blt 

h 

27ltbl 

H71a3 

25lia7 

l|19b7 

5.1 

27ltb!t 

H71a7 

25ltb2 

It20a5 

5.2 

27ltb6 

Ii71b3 

25ltblt 

It 20b 1 

5.3 

275a3 

It 71b 7 

25ltb7 

l|20b5 

5.!* 

^75a4 

lt72a<^ 

255al 

Ii20b7 

5.5 

..75a6 

U 72 alt 

255a3 

It21a3 

5.6 

275bl 

It72a7 

255a5 

Il21a6 

5.7 

275b3 

It72b3 

255a7 

It21b2 

5.6 

2751)5 

Ii72b6 

255b2 

li 2:11)6 

5.9 

275b7 

It73a2 

255bl| 

lt22o2 

5.10 

276 m 2 

Ii73a5 

2551)6 

li22nii 

5.11 

2 76 all 

lt73bl 

2 5 5b 8 

l|22n7 

5.12 

276a6 

lt73bli 

25602 

It22b3 

5.13 

276b2 

lt7liul 

25605 

l|22b7 

6 

. 276b3 

It7iiti;? 

;’56a6 

)i23al 

7 

277al 

It7lib2 

256b3 

It23b2 


277aT 

Ii75a5 

257a2 

liplia'i 


2 77b 5 

‘'t75bil 

:'57aH 

Itplibr 

13' 

270ali 

1:76a r 

25Yb6 

:i25a,- 



ParapTaph No. 

Derf^e 

■ Navthan/^ 

Peking 

Than a 

11 

da 278b2 

tha Ii 76 b 6 

da 25Bn3 

ta 1 i291)6 

12 

279al 

Ii7^rb2 

258 bl 

l| 26 b 2 

13 

2T9o2 

ItTTbP 

25 Bb2 

l|26b3 

111 

279 a6 

liY8n2 

2 5 8b 7 

l(2Ta3 

I"; 

2 B0al 

l|T9al 

2 ^9aB 

ll2Ba2 

l6 

280 aT 

»i 791)2 

259b6 

Ii28b3 

IT 

28la3 

l*80b3 

260 b2 

42965 

l8 

28lb3 

Ii8la6 

26 lal 

l(30bl 

19 

282 r 1 

liBlbli 

26106 

Ii30b6 

20 

282 a 6 

It 82 a 9 

26 :i.blt 

lt3IaT 

21 

282 b 6 

l*82b7 

262 a 2 

It 32 a 2 

22 

203bl 

l*83bli 

262b 3 

43267 

23 

283 blt 

It 81(02 

262 b 6 

433a5 

2 lt 

2 83b 6 

ItSltaU 

262 b 8 

433a7 

colophon 

203b6 

It Bit a5 

26 ?b 8 

43361 



Concordance of the Kanjur Editions of the 'phapg pa 



de "bzin rscrs 

pa bdun gyi 

shon gyi sinon lam pyi 


khyad par rgyas pa zes by 

a ba theg pa 

Chen po'i mdo 

ParaRraph No. 

DerRe 

Narthang 

Peking 

Lhasa 

It 

da 261a5 

tha l452a6 

da 2lt2a3 

ta ItOOalt 

5.1 

26lbl 

It52b3 

2ll2a6 

l400b2 

5.2 

26lb3 

It52b6 

2lt2a8 

It00b5 

5.3 

261b 5 

It53a3 

2lt2b3 

ItOlaP 

5.H 

261b T 

It53a5 

2lt2b5 

Ii01a5 

5.5 

262a2 

H53a7 

2lt2b7 

It01a7 

5.6 

262a4 

It53b3 

2lt3al 

It 01b 3 

5.T 

262 a6 

It53b6 

2lt3a3 

It 01b 6 

5.8 

262bl 

It5lta3 

2lt3a6 

it02a3 

5.9 

2 62b 3 

It5lta5 

2lt3a8 

It02a5 

5.10 

262b 5 

lt5ltbl 

2li3bl 

It 02b 1 

5.11 

262b T 

lt5l+blt 

2 It 3b It 

lt02blt 

5.12 

263a2 

Ii5lib6 

2li3b5 

It 02b 7 

5.13 

263a4 

It55a3 

2lt3b8 

lt03alt 

6 

263a5 

1*5 5a5 

2'illal 

Ii03a6 

7 

263b3 

It55b5 

2ltlla6 

Ii03b6 

a 

261|(i3 

1i56u7 

2l|lib6 

l|0lib2 

9 

261ibl 

l+57al 

2li5a3 

lt05alt 

10 

26 lib 6 

It57b2 

2lt5bl 

!t05b5 

11 

265 all 

li58al 

2li5b6 

It 06! 15 

1.2 

26 5b 3 

li58b)i 

.>l!6u5 

liOTul 

L-i 

265b 3 

Ii58b5 

2lt6a‘: 

liOTnP 

!■'» 

266 al 

li59ali 

.Jli6b2 

ItOYh:.' 

V) 

.‘66b;' 

!i60a3 

2U7ali 

CJ 

0 


.^66b7 

li60bH 

2l*7b2 

409a2 
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Parapraph No. 

Derge 

Narthanfi 

Peking 

Lhasa 

IT 

da 267b3 

tha 46lb4 

da 248a5 

ta 4lOa4 

18 

268a3 

462 a? 

248b4 

4llal 

19 

268 bl 

462b6 

249al 

411 a? 

20 

268 b 6 

463aT 

2 49 a? 

4l2al 

21 

269a5-269b6 

464al-464b6 

249b5-250a6 

4l2b3-4l3aT 



The 

Tibetan Text 
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COOD rgya gar skad du / a rya "bha ga van "bhai sa dzya gu ru 

2 3 U ^ 5 

"bai du rya pra "bha sya pu rba pra ni dha na "bi se sa "bi sta ra 

na ma ma ha ya na su tra / 

"bod skad du / 'phags pa hcom Idan 'das sman gyi hla hai du 

, , 6 . 

rya'i 'od kyi snon gyi smon lam gyi khyad par rgyas pa zes "bya ha 
theg pa Chen po'i mdo / 

l) 2) 3) 

N,D,L; dzye. N; pra hha sa. ' P; pu rka; D: pu rhha. 

'^P,N,L: dha. sta. inserts rgyal po'i. 

COD sans rgyas dan hyah chuh sems dpa' thams cad la phyag 'tshal 

lo^ / 

^^Skt differs completely, cf. Skt 0 and n .1. 


cm 'di skad hdag gis^ thos pa dus gcig na / hcom Idan 'das yul 

2 

rgyu hrgyu zin yahs pa can du hyon te / yahs pa can na rol mo'i sgra 

3 h . . 5 . 

can gyi sin IJon pa'i druh na dge sloii hrgyad stoh gi dge sloh gi 

dge 'dun chen po dan / thahs gcig^ tu hzugs te / hyah chuh sems dpa' 

stun khri drug stoh dah yah thahs gcig*" tu rgyal po dan / hlon po dah / 

hram ze dah / khyim hdag rnams dah / lha dah / lha ma yin dah / nam 

mkha' Idih dah / mi 'am ci dah / Ito 'phye chen po rnams kyis yohs 

8 

su hskor cih mdun gyis hltns te chos ston to // 


1 ) ?) 

N: gi . na. 

hrgya. cig. 


3) !i) 

has sgra, gcan instead. P: ha'i . 

cig. here and alinriii, always 


has yohsu; [lot noted hereafter. 



80 


C23 de nas saris, rgyas kyi mthtis chos kyi r^yal "bu 'jam dpal stan 
1 . 2 

las laris te / "bla gos phrag pa gcig tu bgps ‘ nas pus mo g-yas pa'i lha 
ria sa la btsugs te / bcom Idan 'das ga la ba de logs su trial mo sbyar ba 
btud nas bcom Idan 'das la 'di skad ces gsol to / gari trios pas seins can 
rnaras kyi las kyi sgrib pa yoris su byari bar 'gyur ba dan / slad ma'i 
tsrie slad ma'i dus su dam pa'i chos Itar bcos pa 'byuri ba na / sems can 
de dag rjes su gzuri ba'i slad du de bzin g^egs pa de dag gi mtshan daii / 
srion gyi smon lam gyi khyad xjar rgyas pa bcom Idan 'das kyis bstan du 
gsol / 

l) 2) 

P; omits bla. P: gzar; cf. Skt 1123 n.2: civaram pravrtya / 
uttnrasafdmin krbvix. 


C33 de nas bcom Idan 'das kyis 'jam dpal g^on nur gyur jja la legs 

so zes bya ba byin te / 'jam dpal legs so legs so^ / 'jam dpal kriyod 

kyis sniri rje dpag tu med pa bskyed nas sems can las kyi sgrib pa sna 

tsriogs kyis bsgribs pa rnains dan / Iria dan mi rnams kyi don dan / prian 

pa dan bde ba'i priyir gsol ba 'debs pa ni legs so / 'jam dpal de'i 

2 

priyir legs par rab tu fion la yid la zuri sig dan bsad do / ' jal dpal 
gzon nur gyiar pas bcom Idan 'das de bzin no zes gsol nas / bcom Idan 
'das kyi 1 ar fian pa dari / 


1) 2) . 

N: logno legno. ' ri: zurin. 


C43 bcom Idan 'das kyis de^ la 'di skad ces bka' stsal to 7 'jam 
2 £L 3) 

dpal sar phyogs logs su ’ saris rgyas kyi ^iri ', 'di nas saris rgyas kyi 
ziri^^ gari ga'i^*’^ kluri bcu'i bye ma sned 'das pa na 'jig rten gyi kriams 
bai du lya'i'^*'^ snari ba zes bya ba yod de / de na de bzin gsegs pa dgra 
bcom pa yari dag par rdzogs pa'i sans rgyas rig pa dari zabs su^’*^ Idan 

pa / bde bar gsegs pa / 'jig rten mkhyen pa / skyes bu 'dul ba'i 

B 

kha 3o Sfiyur bn ’ / b3n nn med pa / 3hn dnri mi rnnur. kyi st.nn nn t 
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. . • \s f 

sans rpyns 1100111 Idan 'tins smnn /^i bla bni du ryn'i 'od' ces bya ba 

bzugs so / 'Jam dpoL bcom Idan 'das de bzin gsegs pa“ sman gyi bla 

bai du rya'i 'od de / snon byan chub sens Jpa'i spyad pa spyod pa 

na smon lorn chen po bcu ^is po 'di dag btab bo / bcu g?iis gah ze na / 

1 ) 2 ) 

L; da. TI; logsu; almost alwoys throuj^iout; not noted herearter. 
N: omits 'di nas sans rgyas kyi ain. N,L; ganga'i. bai du 


lya, dental d throughout; D; bui du ryar. 
^^P,N; bsgyur ba. bsug so; N; bzugso 


H: zabsu. 


N; Skye bu. 


logsu, almost alvays througiiout; not noted liereal'ter. 
ganga'i. ^^P,N,D,L; bai du ryar; P has dental d througiiout. zabsu, 

0) -f*) . rr) 

iI,L: bsg'/'ur ba. ' add('od)kyi rgyal po; zei; for ces. ^ IJ,L: 

insert here dgra bcom pa yaii dag par rdzogs pa'i sai's rQras . ^^^N,Tj; add 

('odjkyi rgyol po. 

C 5.13 de'i smon lam chen po dmi po ni gaii gi tehe bdag ma 'ons 
pa'i dus na bla na med pa yah dag par rdzogs pa'i by£ui chub mhon par 
rdzogs ijnr sans rf.yas jia de'i tshe*^ / bdag gi lus kyi 'od kyis 'Jig rten 
gyi khams graiis med dpag tu med cih dpag*^ gis nu' j.iah ba dag IhJun me Ihan 

ne lhari her gyur cig / sems can thams cad skyes bu chen po'i mtshan sum 

c Id 

cu rtsa gfiis dan / dpe uVad bzoh po br©"ad cus ’ legs par brgyan par 

f 

2 e .. .31 

gyur te / bdag ci 'dra ba de ’ bzin du sems con thams ■ cad kyah de ’ ' 

'dra bar gyur cig ces htah bo / 


] ) p) 3) 

■■^P: bcus. ■‘^P; omits de. q P; inserts dan after de 
^^P,N,D,L: insert here bdag byah chub thob pa na. dbag. 


*^^P: bcu. *^^P: bcus 


e) f) 

P,D: omit de. N,L; insert dan after de. 


do'! anion lam oiion po gftln pn ni gun gi taho being ma 'oiia 
pa'i dus na / bla na med jia yah dag par rdzogs pa'i byoh c-hub °’^rrihon par 
rdzoga pur suns rpyus pa de'i tshe^ bdag byah chub^°' Ihob pa na^’ / 
lus nor bu rin po chc bai du ryn 'dra ba* de 'dra bar phyi nah^^* 

. 4 ln Lu yohs du dug pa dim / drl ma mod In 'od ijjnl, lia dim / kiio lag 



yan3 siii che ba dari / dpal dan brjid *bar ba dan / lepis par {pian pa 

dan / fii ma dan zla ba bas Ihap, pa'i"^ *od zer gyi dra ba rnams kyis .lef;s 
6 7 

par brgyan par gyur cig / de na sens can gan dag Mig rten gyi bar dag 

8 

tu skyes pa dag dari / gari dag yari mi'i 'jig rten 'di na mtshan mo mun 
pa mun nag gi nari na phyogs*^ tha dad par 'gro ba de dag bdag gi 'od 
kyis® phyogs^ dga' mgur^’® 'gro bar (yur cig / las rnarar.^ kyari byed par 
gyur cig ceo btnb bo / 


l) M 

N: has what appears to be de dag. L: ni. P,N: ji. N: bar. 

^^N,L: lhag x^r. rgyan. de nas. bar du. dgur; 

N: 'gur. 




omit itirion par rdzogs par saris rgyas pa de'i tshe bdag 


, . , , b)(b 

by an chub. 

add mams su. 

\ 

^N,D,L: dge ba'i las mams instead 


L: has instead ci 'dra bar phyi nari 

f) 

'od kyi. 


:) 

g)i 


P,L; med pa. 


N: adds rnams. P,N: dgur 


[15.33 de'i smon lam chen po fpum pa ni gari gi tshe bdag ma 'oris 
pa'i dus na / bla na med pa yari dag par rdzogs pa'i byari chub inrion par 
rdzogs par saris rgyas pa de'i tshe bdag byari chub thob pa na^ / bdag 
gi ses rab dari thabs dpag tu med pas sems can gyi khams dpag gis mi lari 
ba dag Ions spyod mi zad pa dari Idan par gyur te / su yari cis kyari brel 
ba med par ®rur cig ces btab bo / 

^^P: nas. 


C5.^3 de'i smon lam chen po b£i pa ni gari gi tshe bdag ma 'oris 
pa'i dus na / bla na med pa yari dag par rdzogs pa'i byari chub mrion par 
rdzogs par^ saris rgyas pa de'i tshe bdag byari chub thob pa na / sems 
can gari dag lam rian par zugs pa de dag byari chub kyi lam la dgod® par 
bya'o / ^^ffan thos kyi lorn du zugs pa dari^^ / rari saris rgyas kyi® lam 
du Sugs pa de dag thaws cad ni theg pa c:hen po la gzud par bya'o zos 
btab bo'" 
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1 ) o) 

N: omits rdzogs par. N: bi. 

bgod. instead of flan thcij kyi lam du 

c) 

have only nan thos dan. N,L: gyi. 


iiugs pa dan 


C5.5d de’i smon lam chen po lha pa ni gan gi tshe bdag ma 'ohs 

a) 

pa’i dus na / bla na med pa yah dag par rdzogs pa*i byan chub mhon 
(a 

par rdzogs par sans rgyas pa de*i tshe bdag by ah chub thob pa na / 
sens can gah dag bdag gi gan na tshahs par spyad pa spyod pa dan / de 
bzin du sems can gzan dpag tu med cih dpag gis mi lah ba de dag tharas 
cad kyah bdag gi mih thos nar / bdag gi mthus sdom pa gsum gyis bsdams 
pa dan / tshul khrims fiams pa med par gynr cig / su yah tshul khrims 
log par ^ugs te / nan 'gror^ 'gro bar ina gyur cig ces btab bo / 


omits by ah chub mhon par rdzogs par. nan par instead 


de*i smon lam chen po drug pa ni gail gi tshe bdag ma 'ohs 
pa*i dus na / bla na med pa yah dag par rdzogs pa*i byah chub mhon par 
rdzogs par sahs rgyas pa de’i tshe bdag byah chub thob pa na / sems can 

I 

gah su dag lus han pa dah / dbah po ma tshah ba dan / mdog mi sdug pa 
dan / bems po dah / yan lag skyon can dah / sgur^’^ po dah / sa bkra 
nan dah / zar ba dah / loh ba dah / ’on pa dah / siryon par gyur pa 
dah^^ / gzan yah gati su dag*^ lus la nad kyis btab pa de dag gis^ bdag 
gi inlh thos nns thama cad dbah po tshah zih yan lug yoiis su rdzogs par 
gyur cig ces btab bo / 


1 ) 2 ) (2 

N: rgur po. ' P: smyo bar gyur pa dan; N,L: smyon pa dan 


3 ) 

(omitting g'/'ur pa). gi. 

rgur po. ^’^P,N,D,L; gah dag. 


15.7^ dc’i smon lam chen po bdun pa ni / gnh gi tshe bdag ma ’ohs 
pa’i dus na / bin na med pa yah dag par rdzogs pa’i byah chub iriion par 
rdzogs par sahs rgyas pa de’i tshe bdag bytui chub thob pa na / rsems cfin 



gan su dag nad sna tshogs kyis yoris su gzir "ba / sky alas med pa / mgon 

med pa / 'tshog chas dan / sman mi bdog pa / dpun gfien med pa.. / dbiiO. ba / 

sdug 1)31181 ba gan dag gi rna lani du bda’g gi^ min grag pa*^ de dag rii^ 

2 

nad tharas cad rab tu zi bar gyur cig / byari chub gyi mthar thug gi bar 
du nad med cih gnod pa med par: gnas par"^ gyur cig ces btab bo / 

omits yoris su. has nas for ni nad; N,L: simply nadi 

3 ) 

omitting ni. N: omits gnas' par. 

^^N,D,L: insert lus here. bdag gis. gragspa.^^P; de dag; 

N,D,L; de dag gi. 

[ 15 . 8 ]]. de'i smon lam chen po brgyad pa ni gaii,,.^i tshe bdag ma 'oris^ 
pa'i dus na^ / bla na med pa yari dag par rdzogs pa'i byaii chub inrion par 

rdzd/gs par saris rgyas pa de'i tshe bdag byari chub thob pa na / bud med 

- 

geri la la bud med kyi skyon brgya dag gis kun nas hon moris par gyur pa I'' 

■ ■■ "''S''-- ■ .1 ■■ 'jCi'v’ ' ■ 

bud med kyi duos po la smpd pa / bud med kyi Ikye 0 i|s ‘las yoris su thar 
bar 'dod pa de dag bud med kyi dnos pq las,, log par gyur cig /^yan chub 
kyi mthar thug gi bar du^ skyes pa'i dbari po byuri^’^ bar gyury<^g ces: 
btab bo / 


l] 2) 

omits na. 'D; omits du, 'byun. ” 

^\,D,L: insert slar. ^^P,D,L; 'byuri. 

r5.9T do'1 union 1 nut ■ V; .n .i-vb rigu pa n1 gavi gi tnlio bdag iiin 'nnu 

V/'j' ' 

pa'i dus na / bla na med pa iron' dag par rdzogs pa'i byari chub inrion pur 
rdzogs par saris rgya^ pd de'i tshe bdag byari chub thob pn na / sems 
cmi thumn end bdud kyi zagn pa rntuns Icus yoris su thar bar byn'o / Ita ba 
tha dad pa iid mbhun pa zir'i ziri"’ pus mi niUnui pur g,yur pa dug yu/i dag 
pa'i Ita ba la dgOd par bya'o / mthar gyis"^ byari chub sems dpa'i spyod __ 
pa bston par bya'o zes btab bo / s ■ 


med(?). ziri gziri. gyi. spyad. 

tha dad ciri. gziri,gziri. 
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C;).10] dc5 i nmon Ian chen po bcu pa ni gan gi tn’ne bdag ina ’ons 
pn i da‘5 na / b].a na med pa yan dag par rdzogs pa'i bynn chub inhon par 
rdzogs par sanr. rgyan pa de'i tshe / bdag byah chub thob pa na soms uiu; 
gah' su dag rgyal po'i 'Jigs pas skrag pn dan / gaii dag bcih ba dan / 
brdeg pn don / go rar gzug pa dan / gsad^’*^ par 'os pa / spyu^’^ du luas 
kun tu gtaos jia / na rgyal daii brnl ba Iiio dmi I'uig dan acms odug bsnal 
gyis ffen pa de dag bdag gi bsod nams kyi iiithus gnod pa t.hams cad lf;us yorir 
BU thar bar gyur clg ces btab bo / 


omit gan. bsad. rfr/u. omit kun t:.a 

bsad. ^^N,L: rgi/u. • ' 


05.111 de'i smon lam chan po bcu gci g pa ni / gan gi tshe hdag ma 
'oris pa'i dus na bla na med pa yan dag par rdzogs pa'i byah chub mhon 
par rdzogs par sans rgyas pa de'i tshe / bdag byah chub thob pa na sems 
can gan su dag^ bkres^ pa dan / skom pa'i me rab tu 'bar ba / Idia sap 
bshol ba la rab tu brtson pa / sdig pa'i las byed pa de dag bdag gis 
kha dog dan / dri dan / ror Idan pa'i kha zas kyis lus tshim par byas 
t.e"" / phyis chos kyi ros hip tu bde.ba la dgod par bya'o zes btab bo / 


goh dag, omittin/i su. dkres. '^^N; omits 


N,L; .sim. 


05.121 de bzin gsegs pa de'i smon lam chen po bcu gni.s pa ni goii 
gi tshe bdag ma 'ohs pa'i dus nn / bla na med pa yah dag par rdzogs pa'i 
byah chub mhon par rdZogp par snhn rgyn.': pn de'i tnhe^ / ncmn cnn gah iui 
dag^ sgren mo bgo ba mod pn • dbnl ba / ndug b.shal ba / grnh ba dfui / 
tsha bn don / sbrah bu dan / sa sbrnh dag gis ffin mtshon du sdug bsiiat 
pyi tshor ba iryoh ba ‘^\'log la bdag gla'° gon yoha su ^npyad par 'os pa 
tshon^^ sna tshogs su^ kha bsgyur^’*^ ba dag sbyin par bya'o / Ji Itar 
'dod pa bSln du rln po cho'i vgyan sna t.shogs (bin® / .spud pu dmi / pliroh 



86 


ba dan / spos daii / byug pa dan / M no 'i sgra dan^ V pheg rdob pa 

i-nams kyis senis can mams kyi bsam pa thams’ cad yons ra; rdrogs par (yur 
f 

cig ces btab loo / 


1 ) 


N,L: sii dag, omitting gan. 


omitting -r 'qs pa. omit su, having insi-caci yon.,- su (kha b.sryur 


grad. 


"i)(3 


'F; spyad pa fcshoa, 


ba). sgyur. omits daii. 

a) 


Hpyair. ‘'N.L: tshogs pa daii. 


ilti 

P,K,D,L: btnb ste 


P,N,D,L: add bdag byan chub thob pa na. omito bgo b.n meu pa, 

P,D: de dag la bdag gis; DI,L: de dag gis (emitting l.« Pdag ). 

®)»,' ,* _ A. . t*). 


C5.133 '.lain cipal boom Idan ’das .de bSin gsegs pa dgra bcom pa yaii 
dag par i-d?.0£53 pa’i sans sman pyi bla bad flu i-ya’i 'od^ do snon 


byaii chub sems dpa'l spyad pa spyod pa na smon lam nlien no bcu gftis pc 
1 , 

de dag btab par gyiir to / 

^■^P: ’di dag. 

?,N,L: add 'od kyi rgyal po. 

Cpi ’jam dpal de bHn psegs pa*^ sman pyi bla bai du lya'i 'od^ de'i 

sraon lam gan yin pa dan / sons rgyos kyi zin pi yon tan bkod pa '^gan 
Cl c 

yin pa ’ de ni bskal pa ’am / bskal pa las lhag par yan sad par byar mi 

nus so / saris I'gyas kyi siii de nl sin tu yoiis su dag pa ste / rdo deui / 

gseg*^ ma dan / gyo ino med pa / ’dod pa'i sky on med pa / nan son dan sdug 
bstial eyi sgra med pa / bud med kyi drios po med pa / sa dan / a-tsig pa 
dan / i-a ba dan / rta babs dan / skar khuii gi dra ba daii / ba gam ni bai 

du lya'i ran b£in can / pu lu ni® rin po che sna bdun gyi ran bsin can 

'i h 

te^ / 'Jig rten (tyi khams bde ba can ci ’dra ba do b£in du / 'jig rten 

1, i 

®ri khams bai du lyai' snnii ’ ba’i sans rgy^as kyi zih gi yon tan bkod pa 

yan de dan^”^ 'dra'o / 'jig rten gyi khams de na bytui chub sems dpa' 

'grans med dpag tu med pa de dag gi nan na / byaii chub sems dpa’ .sems 
dpa' chen po gtso ho gflis yod de / geig gi min ni ni ma Itar mam par 
snaii byed ces bya / gflis pa'i min ni sla ba Itar rnam par snan byed ces 
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■faya / de dag ai bcora Idan 'das de bsin gsegs pa swan gyi bla bai du rya'i 
'od de'i dam pa'i chos kyi mdzod 'dzin pa'o / 'jam dpal de Ita bas na dad 
pa'i rigs kyi bii 'am / rigs kyi bu inos sans kyi zin dev skye bar 

smon lam thob cig^"' / 

l)(l 




p) o) 

P: gad yin pa; L: omits gan yiri pa. 'P: dag ba. caii de. 


— ^ ^ r \ 

iA??: bai dil rya' snan. ^"^P: omits dan. dan. 


a) 


N,L; insert dgra bcom pa yan dag par rdzogs pa'i saiis rgyas, 


insert kyi rgyal po. yin pa, omitting gan. bseg. 
^'^P: sa rde; D,L: sa rdo. ^^P; brtsig. ka(?) stv ni; N,L: sa gzi 
ni; D: ka zii ni. ^^P,D; bzin du, instead of de bain du. ^^P; bal du 
rya'i snaii. omits dan. add kyi rgyal po. sig. 


CT3 yan bcom Idan 'das kyis 'jam dpai gzon nur gyur pa la bka' 

stsal pa / 'Jam dpal seras can so so'i skye bo gaii dag dge ba daii mi dge 

ba mi ses pa dag yod de / de dag ni chags pa'i zil gyi.s non pa / sbyin 

pa dan sbyin pa'i 'bras bu rnam par^‘ smin pa mi ses pa'o / de dag ni 

2 b 

byis pa glen pa dad pa'i dban po dan bral ba / nor sog cin ’ / srun 

ba^’'^ la, inrion par brtson gyi / sbyin pa yan dag par 'gyed pa de 

dag gi sems mi 'gro ba ste / sbyin pa'i dus f5e bar gnas pa na ran gi 
lus kyi sa las bead pa^’ bzin du yid mi dga' bar 'gyur ro / sems can 

de dag ni bdag did kyan du ma^^ yoiis su mi spyod na pha ma dan / chun raa 

i 1 7 k 

dan / bu dan / bu mo la mi ster ba Ita'^ smos kyan ci dgos / bran pho ’ 

S Ij 

dan / bran mo dan / las byed pa rnams la Ita smos kyan ci dgos / gzan 

slon ba rnams la*" Ita smos kyan ci dgos / sems can de Ita bu de dag ni 

'di nas si 'phos nas^ yi dags^*^’** kyi 'Jig rten du skye bar 'gyur^^’° / 

yan na dud 'gro'i skye gnas su *" skye bar 'gyur ro / de la gan dag snon 

mir gyur pa na / bcom Idan 'das de b£in gSegs pa sman gyi bla bai du 

rya'i 'od^ de'i*^ mtshan thos par gyur pa de dag ni gsin rje'i 'Jig rten 

na gtias kyan run / dud 'gro'i skye gnas na ppas kyan run ste / der de 

r) (r 

bzin gsegs pa de'i mtshan mnon du 'gyur 5in dran ma thag pa tsam pyis 
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de nas si 'phos nas yan mi'i ’jig rteix Su s^lcye laa.r 'gyur tsho, ralxs dran 
par ’{^''ur ro / lian 'gro'i ’ jigs pas ski'ag naci yari ’dod pa’i yon tnn 

, .11) ' ^ ^ '.i; ^ \ 

dag don du ira’ gPiei- ba flan / sbyin pa 3.a mnon par flga' ba dan / sbyln 

I • 15 , . ' 

pa’i bsnags pa brjod pa dan / bflog pu thams cad yoiis su gton bar gvur 

< 1^ /• *S., •/-! * I • t ! t i 

te / rim gyis ran gi mgcj dan / lag pa dan / rkan pa dan / mig dan / 

sa dan / Ichrag kyan slon ba mams la rab t,u sbyin pax’ ’gyur pa / nor gyi 
ph.xin po gaaix Ita smos^ kyan ci dgos / 

mam pa. brtsogs sin; L: gsog cin. ^'P,L: bsrun ba. 

bkod pa la. "^^P; good pa; N: ’bad pa. ’gyur'o. '^N: bran po. 

^^P: omits la. ^^P; si 'phos na. dvags. ^^P,L: 'gyur ro. 

gnasu. '{xyur. ina. shags. 'gym' te. 

chags pas. ^^^P: brtsogs sin; D; sogs .sin; I: bsog sin. 
'^^PjDjL: bsrun. ^^^P; god pa la. ®^P; gis; NjL: omit gi. gcad. 

®^P,N,P,L: 'gyurpa’o. du mas. mi omitted. la for 

Ita. '^^N; bran po. ^'^P: mos. la omitted. dvags. 

'gyur ro; N,L; 'gyur te. ^^N,L; insert kyi rpyal po. '^^N: de for de'i. 

^ P,D; have instead ma thag tu rim gyis. ritfis gyis. "^P: inos. 


C8ll 'jam dpal gsai yah sems can gan dag de bsin gsegs pa I'lifuns kyi 

bslab pa'i gias ' jig pa^" dag yod de^ / de dag tshal khrims log par zugs 

sin Ita ba log par zugs nas / gaii dag tshul khrims dai Idan pa de dag 

b ? c . . 3 / 

ni tshul khrims sriui’’ gi man du thos pa yons su mi tshol te / de 

bzin g^egs pas gsuhs pa’i mdo sde x-nams kyi don zab mo mi Ses / gai dag 

ij (i 

man. du thos pa de dag ni Ihug pa’i ha rgyal can du gyur te / lia rgi'-ol 

e f . 

gyis non pan gzan dag la phrag dog byed cih dam pa’i nhos la dbnn za 

bar 'gyur / spoh^ bar ’^uv x'o'’ / mi blun po de Ita bu' de dag ni bdud 

kyi^ phyogs^ pa ste / bdag kyori lam hai par ^ugs la sems. con 'gzon*^ hye^*" 

ba khrag khrig brgya stoh du ma dag kyan g-yah sa chen poi' Ihuh^’^ bar 

byed pa’o / sems can de Ita bu de dag ni sems can diiyal ba’" mi bzad par 

'gro bar 'gyur x’o^ / gah dag shon mir ’^ur pa na bcom Idan *dns de bzin 

> ri 9 

gsegs pa smiin gyl bla bai du iya'i 'od do’i mtshan thos par pyur pa de 

dag ni sems can diryal ba na kyan der .sons fpyan kyi mthviS do bzin 
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gsegs pa de’i intshan riMon du ^gyur te / de dag de nas sir 'phos nas yari 
ini’i ’jig rten du skj'-e bar 'pyur / yan dag pa'i Ita "ba can dan / brtson 
'grus dan Idan pa dari / dge ba'i bsam pa can du 'gyur / de dag kbyiin 

• *17 

spans te de bzin gsegs pn'i bstan pa J.a rab tu byuii nas mthai' gyiR’ 

bynii chub seias dpa'i apynd pa° spyod par 'gyur ro''‘^ // 


1 ) 2 ) 

'N: yod. 'PjL; bsruh. ’tshol. 


■l) 5) 

^ , '^N: omits de. omitG 

ro. °^P: kyis, Itiiri. omits ro. gyur ba. 

13 ) 

'gyuro ; not noted hereafter. li: mthar gyi. 

'^^P,fl,D,L: 'dzin pa for 'jig pa. after tshul khrims add 

c) . . d) 6^) 

,$3tun. P,D,L; bsruh. D; 'pyur. n,li: add nl aflor hu T'pyal gyis . 

omi to In. ^'^N: npos. omit do Jtabu. ^hr. rtogs. 

insert gah ai'ter gzon 
n) 


k). 


^^P; Ituh. '"^L: ha rgyalcba i'or dmyaX ba 


P: bya 

N,L; add dgra bcom pa yah dag par rdaogs pa'i saris rgyas. .. 'od kyi 
\ 


o) 

rgyal po. P: dpa' spyad 


^ 1 ? a 

C9d 'jam dpal gzan yah sems can goh dag bdag gi bsriags’’ pa 


brjod cih phrag dog gis gzon. dag la^ un. sffan par’ brjod pa yod de / 


bdag la bstod, cih gzan la smod pa’i sems can de dag nan sort gsunl po dag 
tu lo stoh pbrag moh por sdug bshal nyoh bar 'gyur ro / de dag lo stoii 
pbrag du ma 'das nas de nas si 'phos nas ba lah dah / rta dan / rha mo 

dan / boh bu la sogs pa^ dud 'gro'i .skye ppas rniuns su skye bar 'gyur*^ / 

Icxig ,lcag^ dah / dbyug ’ Icag mams kyis brdeg pa dah / bkres pa dah / 
skom pas has Hon pa diui / klial clien po bkal'^ to lam du 'gro bar '(.yur 
ro^ / gal te brgya^ la '^^mi'i skye ba I'ffed na^'^ yah rtag tu rigs dma' ba 
rnams kyi nan du skye bar 'gyur ro^'^’^ / bran du^^ 'gyur ro / goh dag 
shbn rnir gyur pa na bcom Idan 'das de bzin gsegs pa^ sman gyi bla bai du 
lya'i 'od de'l mtshan thos par gyur pa / de dag ni' dge ba'i rtsa ba’ 
des sdug bshal thams cad las yohs su thai' bar 'gyur / dbah po mo bar 
'gyur / mlchos pa dan / gsal ba dah / yid gzuhs pa dari / dge ba yohs su 

btsal^*'’^ ba la mhon par brtson^^ pa dah / rtag tu dgp ba'i bses^ gfien 

dtih 'grogs pa rfted 'pur 'gyur / bdud kyi Sags pa gcod pa dah / ma rig pa'i 
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sgo lia'i sbubs gcog pa dan / -ilon moris pa’i chu skeiiis par 'gyur / 

skye ba dan / rgn si dan / mya lian dan / .sim'C snags 'don pa. dan / sdug 
bsnol ba daii / yid mi bde bn daii / 'khrug° pa rnams las yoiis su bhar 
bar 'gyur ro // • 

1)m -u 1 • 2).„ . 3)„ ■ . 1|) 

N:.bdag gis. P: snags. -'^P: dag 'ba or dga' ba. rjod. 

leu icag. ^^P,N: dbyig.^ ^'N; rnams kyi. ba. 'gybr. 

^°^P,N',b;: 'gyur. bran tu. ^^^P; de dag na. rtsa pa. 

"'■^^P; brtsal-, N: stsal. rtson. rlun. 'gyur. ' 

bsiiag. ^P,!! jDjLv mi sfian pa. ^^P: omits' pa. 'gyur ro. 

^P; dbyig. ^^P: bskal. : rgya. ^^P,N,D,L; nii'i rfSed pa rned pa 

na. ^ P,N,D,L; 'gyur. add dgrn bcom pa yon dag par rdzogs pa'i 

bans j-gyns. . . 'od kyi rgynl po; D: adds dgru bcom, etc. , bat not 'od kyi 
rgyal po. -N: bzuns. bcol. "'^N; gses. cog. °^N,L; 

'kbrugs. 


ClOD '.lam dpal gzan yari sems can gan dag phra ma la imion par dga' 
ziii sems can gan^ dag phan tshun 'thab pa^ dan / rtsod pa daii / ^^ 'gyed 

par byed du^^ M'lg PQ flag''" yod de'"^ / sems cai de ' dag rnom paP*^ rtsod 

/ ( 

5 6 . . T ^ 8 

pa'i sems su gyur pas lus dari nag dan / yid kyis mi. dge ba rnam pa 

sna tshogs miion par 'du byed do // geig la geig phan po. ma yin pa 'dod 

ciri rtag tu phan tshun gnod par hya ha'i phyir hrtson te / de dag nags 

0 G 

tshal gyi lha dan / siii gi lha dan / ri'i lha 'gugs ’ par byed / dur 
khrod rnams su^*^ 'hyuh po tha dad pa dag 'gugs^^’*^ par hyed / dud 'gro'i 


skye gnas su son ha'i srog chags mans kyi srog good cih sa dari khrag za 

12 

ha'i gnod sbyin dan / srin po mams mchod par byed de / dgra bo de'i 

f ■ ' ' ' ■ ' .1'3 ■ 

min nas br,jod pa 'am / gzugs byas nas der rig sriags drag po sgrub 

ciri / byad steras^^*’® dari / ro laris kyi sbyor bas srog gi bar chad hya ba 

dari / lus mam par g^ig par 'dod pa la gari dag gis bcom Idan 'das de 

> ^ 3 5 h 

bzin gsegs pa sman gyi bla bai du rya'i 'od kyi rgyal po ' ’ de'i mtshan 

l6 1*7 

thos par gyur pa^^ de dag la gori gis kyari bar chad hya bar mi nus te / 

de dag phnn tnhun hyn.m.n pa'i riemn dari / phan pa'i nomn dari / gnod pa'i 
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l8.i ^ f 5 

sems med pa i sens su gna's par 'gyur I raji rati gi "bdog pas rhog 
19 


^ I !! 

ses par gyur ro // 


^^P 5 N,L: seins can dag. pha. yode. omits de. 

semsu. ^W; bas. gyis. ^^N,L; omit rnam pa. 'gug. 

inamsu. 'gug. byede. bsgrub. 

stem. ^^^Note the addition of rgyal po to the name. It is found in al3 

l6), 

editions 
a) 


'N; ba. bya ba. gnod sems. 'gyuro. 


P,N; omit goii. 'gyedburbyed tu. omit dag. 

rnam pa. '^P': 'gug. ^^P: omits pa. stem. 'od de'i 

intshon, omitting hyi rgy.al pc. ^''^P,PIjD,Ti: gnod r.oitis. 


Clld '.lom dpal gSon ytih 'khor b/i po dge sToii uaii / dgc oloii mn. 

dan / dge bsfien'*' dan / dge bsfieri ma de dng daii / gaan .ytm dad pa'i rigs 

kyi bu 'am / rigs kyi bu mo gah dag yan lag brgyad daii Idan pa'i bsfien 
gnas la fie bar gnas te / lo gcig gam / zla ba gsum du bslab pa'i gzi 
rnams 'dzin ciii gan dag gis^’'^ bsara pas bdag gis^’^ dge ba'i rtsa ba 'dis 
nub phyogs gah na* de bzin gsegs pa tshe dpag med bzugs pa'i 'jig rten 
gyi khams bde ba can du skye bar sog sig ’ ces .siiion larn de Ita bu btab 

g 

pa dng las / gaii dag gis bcom Idan 'das de bz 'n gsegs pa sman gyi bln 

bai du rya'i 'od® de'i mtshan thos par gyur pa de dag 'chi ba'i dus kyi 

7 

tshe byah chub sems dpa' brpyad rdzu 'phrial gyis lhags nas ston par 

'gyur te / de dag der padma^ tshon kha^ dog sna tshogs rnams las^^’^ 

rdzas^^’^ te skye bar '(.yur ro // gah la la dag Iha'i 'jig rton du skyo 

bar 'gyur ba de dag ni der skyes nas siion gyi dge ba'i rtsa ba de zad 

par mi 'gyur zih rian 'gror 'gro bar mi 'gyur ro // de nos si 'phos nos 

12 1 

kyori mi'i 'Jig rten 'dir glin bai pa'i dboh phyug 'khor los sgyur 
ba'i rgyal pur gyur tc; / soiris can bye ba khrag klirig biyya stori^^ du mtJ' 
dge ba hcu'i las kyi lam la 'god par"* 'gyur ro // g5,an du nu yori rgyal 
rigs sin sa la^'^’" chen po Ita bu'i khyim dag tu skye bar 'gyur / brtun 
ze sin sa la^^’” chen po Ita bu'i khyim dag dtih / khyim bdag sin su la^’^*'^ 


III 


I *1 *1 

chen po J ba bu'i kliylm dug daii / nor duii 'bru duii / iiidaud titui / btui 
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"ba man po '"byor pa'i khyim dap; tu skye "bar 'gyur te / gzugs phun sum 
tshogs pa dan / dban phyug phun sum tshogs° pa dan / g-yog phun sum 
tiShogs pa dan / dpa' ba dan / rtul^^ phod pa dan / bshon po che chen 
po'i stobs kyi^ sugs dan Idan par 'gyur ro // 


P: dge sfien. N: gah dag gi . P,D; bdag gi. * L: gzan instead 

of goh na. sog cig. ^^P: btab ba. "^^P: bar. ®^P; pad ma. ^^P: 

tshon pa (?). ^°^P; rnams la. brdzus. ^^^P,N,L: bsp^yur. 

sa la. mjod. bad. mad. 'byorba'i. 

19) 20) 

dpa' pa. N,L: brtul. N,L; tshan po chen po'i. 

^■^L: gnas la. ^^N,L: bslab pa'i gnas. ^^P,D; gah dag gi. ^^^P,N,D,L 

bdag gi. cig. adds dag. ®^N,L; add kyi rgyal po. ^^P,N,D,L; 

rntuno la. brdzus. bsgyur. sLoh phrag. 

^P,N,D,L; du ma dag. ^^^P: bkod par. sa la. °^L: omits tshogs. 


P)p. 


P; dpa' bo, 


q) 


N,L; stobs kyis 


C12^ bud nied gah gis de bzin gsegs pa de'i mtshan thos sin bzuh ba 
de'i bud med kyi di’ios po de tha ma^ yin par ses par bya'o // 


a) 


D; tha ma pa. 


C13^ de nas bcom Idan 'das la 'Jam dpal gzon nur gyur pas 'di skad 
ces gsol to // bcom Idan 'das slad ma'i tshe^ slad ma'i dus na / gah dag 

n 

indo 'di 'chan ba dah / klog pa dan / 'chad ’ pa dah / gzan dag la rgya cher 
yah dag par ston pa dah / yi ger 'dri ba dah / yi ger 'drir stsol ba 
dah / ^egs bam la bris te me tog dah / bdug pa dah / spos dah^ / phreh 
ba dah / byug pa dah / gdugs dah / rgyal mtshan rnams kyis bkur sti bgyid 
pa'i dad pa'i rigs kyi bu 'am / rigs kyi bu mo de dag la bdag gis bcom 
Idan 'das de bzin gsegs pa sman gyi bla bai du i-ya'i 'od de'i mtshan rnam 
pa sna tshogs su bsgi'ag par bgyi'o // tha na rmi lam du yah sahs rgyas 
kyi mtshan ma lam du he bar bsgrag^ par bgyi'o // tshon sna lha pa'i^ 

rj Q 

gos rnams kyis dkris te phyogs gtsah mar b£ag na / gah na indo sde 'di 

gnas pa der rgyal po chen po bzi 'khor dah boas pa dah / .lha bye ba khrag 

9 

khrig br©ra stoh gzan yah mchi bar 'gyur ro // gah dag bcom Idan 'das de 
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bzin gsogs pa sman pyi bla bai du rya'i 'od^^’"^ de'i nrtshaii daii / snon 
gyi smon lam gyi khyad par rgyas pa'i^ mdo 'di 'dzin pa de dag dus nvi 


lags par 'gum par mi ' gyur / sus kyaii mdaris 'phrog par mi nus be / phrogs 

11 L 

na yan slar 'phrog ’ par 'gyur ro // 

1 ) . 2 ) 

L: 'chan. N; bkur stir bgyi ba'i; L: bkur stir bgyi pa'i. 
omit dad pa'i. ''^N; tshogsu. bar. Iria na pi (?). 

^^N,P: tshon instead of gos. ®^P: 'dir. ^^P; par. 'od 'od. 

. V, 

P; 'phrogs . 


omits slad ma'i tshe 

'^^N,L; bsgrags. 'ah. 

s)t, h) 

sgrag. ^ P: gzag 

, 1 ) 




c) 

dri. P,D: omit spos dan. 

F; omits he bar and reads bsgrags; N; 

N,L: insert de dari. omits sman gyi bla. 

, \ ._ \ 


N,L: in.sert kyi rgyal po. ^^P; rgyas pn. '^^PjN: 'phrogs; D,L: phrogs 


L). 


Ll^d bcom Idan 'das kyis bka' stsal pa / ',iam dpal / de de bzin / 

1 Q. ^ 

ji skad smras pa ’ bzin no // ',jam dpal dad pa'i rigs kyi bu 'am / rigs 
kyi bu mo gari dag de bzin gsegs pa de la mchod pa byed pa de dag gis de 
bzin gsegs pa de'i sku^ Szugs bya^ / hin zag bdun du ^’'^^'phags pa'i yan 
lag brgyad^^’^ dan Idan pa'i bshen gnas la ne bar gnas par bya^’® // 

kha^ zas gtsah mabza'® ^ih lus legs par^ bkrus te / gos bzah po dri ma 

5 li 6 

med pa^ bgo zih phyogs gtbah mar me tog sna tshogs sil ma bkram pa / 

spos sna tshogs kyis^ bdugs'^”^ pa / ra.s dan / gdngs dnh / rgyal mtshun 

sna tshogs kyis legs pa-r brgyon^’^ pa'i sa phyog/; s\P dri ma mcd pa'i sems 

dan / rPIog pa mod pa'i sc.i s r ir / gnod sour, mod iia'i som.'-) diui / byjims pa'i 

L 10 

sems dah / btah shoms kyi sems dan / mflara pa'i sems su bya / rol mo'i 

sgra dah / sil shnn dah / g].u dbyaiis blah zih de bzin gsegs pa'i sku gzugs 

de la bskor bar bya ste"*" ’ / de'i shon gyi smon lam yah yid la bya zih 

mdo ade'^ 'di yah baton na” gfih bsaima^^ pa dim / gmi auioii pa'i bamii pa^^ 

13 . 

de thams cad yohs su rdzogs par 'gyur te / gal te tshe rin bar smon na 
ni tshe rih por 'gyur ro // gal te Ions spyod^ dah Idan par smon na ni 
lohs spyod 'hyor par^^’^ 'gyur ro // gal te dbah phyug dah Idan par smon 
na ni baliega^^ chuh uua rfled pur 'gyur ro // gul be bu 'dod riu ni''bu 
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rf(ed par 'gyur ro // gan dag sdig pa can gyi rml lam rmls sam / gan du 
l8 s "t 

bya khva ta dan ’ / Itas nan pa mthon nani / gnns gaii du bkra mi sis pa 


brgya^ dag gnas par gyur pa la / gan dag bcom Idan 'da*^ de bzin gsegs pa 
small Qri bla bai du rya'i 'od"" de la mchod pa mam pa sna tshogs kyis 
bkur sti byed na rird. lam nan pa dan / Itas lian pn dan / bkra mi sis pa'i 
dnos po thams cad mthoii bar rni ’gyur ro // gan dag mes 'Jigs pa dan / 
chus 'Jigs pa dan / "'■^^mtshon gyis 'Jigs pa dan / dug gis 'jigs pa daii^^' 
g-yan sas^^ 'jigs pa dari / glaii po che'^ gtum pos 'jigs pa dan / sen ges 
'Jigs pa dan / stag gis 'Jigs pa den / dom dan / dred dan / sbrul gdug 
pas 'jigs pa dan / sbruJ dan””^^’^ / sdig pa dan ! rknii lag brgya^ pas^^ 
'Jigs pa de dag gis de bi2in g^egs pa do la mchod pa byns nn 'Jigs pa 
bhonis cad las^^ yons su thar bar 'gyur ro / gun dag pha ro.l gyi dmag 
tshogs kyis 'Jigs pa daii / rkun pos 'Jigs pa dan / cbom poc 'Jigs pa de 
dag gis kyan' de bzin gsegs pa de la mchod pa bya'o // 


1 ) 2 ) (2 

P: ba. N: 'phags pa'i lam. inn Jag brgyad*, I.: 'phags pa'i lam 

yan lag brgyad; cf. Skt. [lUj n.lO. ^^N,L: bya'o. bar. '’^P: ba. 

bsil ma. "^^P,N,L: bdug. rgyan. phyogsu. semsu. 

^^^P: bskor bar byas te; D: bskor ba byas te; L: bskor ba bya ste. 

^^^P: bsam. bar. por. bar. tshigs. 

'dod na na ni . bya kbva dan; L: bya khva da doti. 

20) . 2l) 

invert the order: dug gis ... mtshon gyis. N: g-yahs sas. N: omits 
oo\ pnj 

sbrul dan. ■'P: has; L: pa'i. 'N: de dag gi yan; L: de dag gis yan. 

^^N,L: alter pa insert de de. ^^P: omits sku. ^P,N,D,L: byas te. 
'phags pa'i lam yan lag brgyad. omits gnas par; L: gnas pa bya 

,1a. omits kha. za. ^^P: ma. kyi. '^^P: gdugs; N: bdug 

pa. rgyan. ^^P: gtah. bskor ba bya ste. ’^^P: omits sde. 

°^N: ston na. P^P,D: insert dan; N: bsams pa. ‘^^N: spyad. bar. 

^^P,N,D,L: khva dan. ^^P: Itas nan rabhoh ba 'am; N,D,L: Itas non mthon 
ham. P,D: brgyad. insert kyi rgyal po. ches. ^^P,N,D,L: 

omit sbrul dan. ^^P,D: brgyad. ^^P: omits las. 



'jam Qpal gzan yan 'lad pa’i kyl Ini 'aTi / adps Ivyj bn uo 

gari dag ji aidd 'tsliu'i bar du dkon rachog*^ gsuin la skyaba cn'^' 'dzin cin ' 
Ilia gzan Jia 'dzin pa dan / gan dag^ yaji b.siab pa'i gzi'^ Ina no dag 'dzla 
xm dan^ / gaii d.ag bslab pa'n. gzi bcu no dag“ 'dzin pa daii / gari dag byar 

P 

fjnab soiris dpa'i ndom pa bslab pa'i gzi bzi brpya pc dag 'dzin pa dan / 

fr 

Khi/im gyi gnas naa bynn ba'i' dge sloii gan dag bslab pa'i gzi nis bvg'/-a 

]na ben po dag *dzin pa dari / dge sD.on ina gaii dag bslab pa'i gzi liia bD'gya 

no dag^’ 'dzin pa daii / gan dag ji Itab yons su bzun ba'i bslab pa'i ... 

scloiii pa ds dag gi naii nas bslab pa'i gzi gari yan nm ba z 3 g las^' ilanis par 

‘£j’pr te / nail 'gro*^ rian son gis 'jigs skrag pa gan dag beow Idan 'das do 

bzin gsegs pa sman. pyi bla bai dii rya'i 'od de la nichod pa rnam pa^^ sna 

tsliogs byed na / de dag ‘ la nan son gsum g,'! sclug bsnal ined par se.s pai' 

bya'o / bud ined gan la la bu btsa' ba'i dus na sdug bstial iiia Z'uns pa 

drag 1)0 ini bzaci pa myoii ba des ' / bcom Idan 'das de bzin gsegs pa sraan ^ri 

bla bai du rya'i 'od'^ de la incnod na / de myur du yons su tbar bar 'gyur^’^ 

bu yan yan lag yoris szi tsbaii bai'° btsa' zin gzugs bzan ba dan / indzes pa 

6 

da/i / blta na sdug pa dan / dbaii po rno ba dan / bio dan Idan pa dan / 
nad med cin gnod pa dun bar 'gyur ro^ / de la mi ina yin pas mdans 'pbrog*^ 
par rni nus so / 


skyabsu. 'byun po'i. de rtur;, de. 


l) 


N; 


'lyuro; L; 'gyur ro • It a. 


0 


I'LD.L; omit dkon mebog. omit dag. bzi. omits 


dan. omits dag. inserts 'di after x)o. bzi. omits 

dag. nas instead of liglas. insert dati after 'gro. 

omit rnam pa. omits dag. add kyi rgyal po . 'gyur ro 

o) 


N: tsban ba. 'gyur te. 'phrogs 


CI63 de nas bcom Idan 'das kyis tsbe daj) Idan pa kun'dga' bo la bka' 

3 a 

stsal pa / kun dga' bo gan gi phyir na ’ bcom Idan 'das d.e bzin gsegs pa 
sman gyi bla bni du rya'i 'od^ de'i yon tan brjod par khyod dad dam yid 


ches sam / yori na khyod sans rgyas kyi spyod yul zab ino 'di la yid (jnir 
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2 

Gam / som fli 'am / the tshom za ha med dam / de skad ces hka' stsal pa 
dan / de nas hcom Idan 'das la tshe dan Idan pa kun dka' hos 'di skad 
oes gsol to // htsun pa hcom Idan 'das hdag de hzin gsegs pas gs'ohs pa'i 
chos mams la yid gfiis saiii / som ni 'am / the bshom^''tshal ha me. rachis 
so // de ci'i slad du ze na / de hzin glegs pa mains la sku dan / gsuh 
dan / thugs kyi kun tu spyod pa yohs su ma dag pa mi mha' ha'd slad du'o / 

hcom Idan 'das gdugs dan dguh zla 'di Itar rdzu 'phrul che zih / 'di Itar 

5 p" 

rathu che ha^ 'di gnis ni dog sa la Ituh yah gda'® / ri'i rgyal po ri rah 

6 T 

ni gnas nas 'pho yaii gda'i / sans rgyas rnams kyi hka' ni gzan du mi 
'gyur lags so // htsun pa hcom Idan 'das de Ita lags kyis kyah sems can 
dad pa'i dhah po dan hral ha dag iiichis te / sans rgyas rnams kyi^ sans 
rgyas kyi spyod yul 'di thos nas^ / de dag 'di snam du sems par 'gyur te / 

g 

de hzin gsegs pa de'i mtshan 'di dran pa tsam gyis Ji Itar sin tu yon 
tan dan / phan yon du 'gyur'" sham nas de dag mi dad cin yid mi ches te^ / 
spoh has yun riri por gnod pa dan / mi sman pa dan / mi hde ha dan / log 
par Itiui™ bar 'gyur ro // hcom Idan 'das kyis hka''^ stsal pa / kun dga' 
ho de hzin gsegs pa de'i mtshan su'i ma lam du grag^^’° par gyur isa de 
nan 'gro nan son du 'gro bar 'gyur ha ni gnas med go skahs ma yin 

no^‘' // kun dga' ho sans rgyas mams kyi^ sans rgyas kyi spyod yul'^ ni 
yid ches par dka' ha'o // kun dga' bo khyod’ dad cih yid ches pa gari 
yin pa de ni de hzin gsegs pa'i mthu yin par blta'o // byaii chub sems 

g 

dpa' sems dpa' chen po skye ha gcig gis thogs pa mams ma gtogs par 'di 
ni^ f(an thos dan / ran sans rgyas thams cad^^ kyi sa ma yin no // kun 
dga' bo inir 'gyur ha ^ rKed pa ni rned par dka'o // dkon mchog gsum la 


dad cih gus pa yah rhed par dka'o // de hzin gsegs pa de'i mtshan thos 

pa"^ yah rhed par sin tu dka'o // kun dga' ho hcom Idan 'das de hzin gsegs 

pa sman gyi hla hai du rya'i 'od^ de'i hyah chub sems dpa'i spyod pa ni^"^ 

tshad med do^^ // thabs la^^ itikhas pa yah tshad med do^^ // smon lam ^i 

khyad pnr rgyas pa yah tshad med do^^ // de hzin gsegs pa de'i 

21 

hyah chub sems dpa'i spyod pa hskal pa'am / hskal pa las lhag par rgya 
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Cher yah dag par bsad par 'dod- kyah hskal pa zad par 'gyior gyi / boom Idan 
*das de bzin gsegs pa sman gyi bla bai du rya'i ’od^ de'i shon gyi smon 
lam gyi khyad par rgyas pa'i mtha* rtogs par mi 'gyur ro // 

^N: omits ha. ^P,N: tsom. de dag instead of bdag. tsom. 

omits ba. ^L; gda' yi. kyis. ^^P: mtshan ni. yid ches 

sin; L: yid ma ches sih. grags. me de(?). yino. 

■^^N: khyed. ^N; has mams kyi in place of thams cad kyi. 
inserts ni after ba and omits it after the following rhed pa. ^^^P: thos 

pai’. yah. ^ medo. omits la. de in place of ha. 

Rl)„ , , 22)„ 

P: skal. N; omits ni. 

^P: de instead of ha. ^^P,N,D,L: add kyi rgyal no. '^^L: zlab. 

d) , " f' 

P,N,D,L: omit de skad ces bka* stsal pa dan. P; tsom. ''N,L: hi ma 

dah zla ba instead of gdugs dan dguh zla. ®^P: gda'i. de Itar. 

'^P; kyis. thos na. ^^^P: gyur. ba. ”'^N,L: rnam par Ituh 

instead of log par Ituh. ^^^P: ’ka'. °^N,L; grags. ^^P; kyis. ^^WjDjL: 

r) s) 

have only sahs rgyas rnams kyi spyod yul. N,L; dka'o. N; btogs. 

ni omitted. '’^^P: dka' bo. ^^N,L; add kyi rgyal po. de for ha. 

^^P,D,L: add kyi rgyal po. ^^P,D: omit ni; N: rtog for rtogs. 

C1T3 yah de'i tshe 'khor de'i nah nas byah chub sems dpa' sems dpa' 

chen po skyabs^’^ grol zes bya ba stan las lahs te / bla gos phrag pa 

gcig tu gzar nas pus mo g-yas pa'i lha ha sa i.a btsugs te^ / bcom Idan 'das 

ga la ba de logs su thal mo sbyar ba btud nas / bcom Idan 'das la 'di 

skad ces gsol to // bstun pa bcom Idan 'das slad ma'i tshe / slad ma'i 

dus na / sems can bro nad sna tshogs kyis^ yohs su gzir te / yun rih po'i 

bro nad kyis lus kyi sa bassih / bkres pa dah skom pas gre ba dah / mchu 

ni skams"^ / 'gum pa la ni mhon du phyogs / mdza' bses dnh / fie du dah 

It 

snag gi gPlen mtshams hu ba rnams kyis ni bskor / phyogs rnams ni mun par 
mthoh / gsin rje'i mi moms kyis ni® drahs^ te / de'i lus 'di na finl yah 
rnam par ses pa chos kyi rgyal po gsin rje'i mdun du khrid cih / mi de 

dah lhan" cig skyes pa'i lha slad b2in 'brah ba gah lags pa des ni des 

ilk T 

dge ba dah / mi dge ba'' bgyis pa de thams cad legs par yi ger bris nas 

chos kyi rgyal po g^in rje la phul ba dah / chos kyi rgyal po gsin rjes 

de la dris sih brtags^ nas dge ba'am / mi dge ba ji Itar"* bgyis pa de b^in 
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8 n 

dll bsgo bfi las ’ / gan dag nad pa de'i don dn bcom llan ’das d(’ bzin 

fsegs pa sman bla bai du rya'i 'od° de la skyabs su^ mchi^ ziii 'di 
'dra ba'i r.byor bas mchod pa bgyid^^’*^ na / de'i rnam par ses pa slar 
Idog oiii rmi Itun rmis jia bzin du bdag ?iid kyis^^’^ 'tshal ba'i gnas der 
mchis te / ynn na ni gduf^^s bdun / y.in na ni gdugs fil su rtsa gcig / yaii 
nu ni gdugs sum cu ^ rtsa liia / yan na ni gdugs bzi bcu rtsa dgu la / 
de'i rnam par ses pa slar Idog oin dran pa rfied la / de^ dge 1 a dan / 
mi dgc ba'i las kyi mam par smin pa bdag nid kyi irnon sum du 'gyur te^ 
srog gi slad du yaii / sdig pu'i las ml bgy'iJ do^^ 7 de Ita lags pas^^ 
dad pa'i rigs kyi bn 'an / ri'^:> kyi bu moj de bzin gsegs pa de la mchod 
par bgyi 'o // 


1 '] al ,11 

N: bskyab. ‘^P,N,L: der. N: bsicamr. du Tor hu. 

drads. omits des ni . yi gc la. ^^P: la. skyabsu. 

bg/i. kyi. mchi ste. "^'^P: r,nm bcu. 

bgyido. bas. 

bskyab, ^^N,b; gbsu/Tp to. ^V,N,1 ),Tj; insert Ins after kyis. 
^^11: bas ba cih. ^'P: srion for mrion. 'dza' pses. ni omitted. 

^^^P: Idan for lhan. ^^P,N,D,L; dge ba'ai’:. '^\,D,L: mi dge ba'i las. 

insert dag. ^''^P: rtags. "'^P: Ji Itab. "^P,N,D,L: la. °^P,N,D,L: 

insert kyi rgyal po. 'chi*, D: mchis. "^^P: bgyir.; N,L: hgfi. 

kyi. ^^D,L: do la for do. 'tO'ur ro. 


Ll8l de lias tshe dan Idan pa kun dga' bos / byah chub sems dpa' 

skyabs^grol la 'di skad ces smras so*^ / rigs kyi bu / bcom Idan 'das 

de bzin gSegs pa sman gyi bla bai du ryu'i 'od^ de la / ji Itar mchod par*^ 
bya / byah chub sems dpa' skyabs ’ grol gyis smras pa / btsuii pa kun dga' 

bo gari dag nad chen po las yohs sii thar bar 'dod pa de dag gis nad pa de'i 

don du^ / ^*^fiin odun mtshan bdun^' du yan lag brgyad dan Idan pa'i gso sbyoh 
gi sdom pa blah^ bar bya'o / dge sloh gi dge 'dun la zns doh / sknm rnams 
dan / yo byad thnms cad kyis ci nus su mchod pa dan rim gro bya'o / fiin Ian 
gsum mtshan Ian gsum du^** / bcom Idan 'das de bzin g.segs pa sman gyi bla 
bai du rya'i 'od de'i mtshan yid la bya'o / mdo 'di Ion bzi bcu rtsa dgu 
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gdon par "bya'Q / zag "bzi bcu rtsa dgur ma^• me bud par bya'o / sku gzugs 
bdun bya'o / sku gzugs re re'i spyan snar yan mar me bdun bdun gzag^’^ 
go / mar me re re'i tshad kyan rta'i 'phan lo tsam du byas to^ / 

ci nas kyafi zag bzi bou rtsa dgur mar me mi zad par bya'o / tshon stia 

.7 

Ina pa'i ba dan bzi bcu rtsa dgu ] as Ibag par bya'o // 

bskyab. sini-aso. nad chen po de'i don du. ^'^^**Both 

N and T. omit the passage begiiining f!in bdun mtshan bdun du ... and ending 
.. . rim gro bya'o. After ... nad pa de'i don du N has nin Ian gsum mtshan 
Ian gsum du which is what P and D have immediately following the passage 
oinitted in N. L, on the other hand, following rim gro bya'o has filn I aji 
bdun mtshan la^i bdun du. bzag. sen. liia'i. 

bskyab. ^^P,N,D,L: kyi rgyal po. pa. flin laii bdun 

0) r') ’ 

mtshan Ian bdun. P; len for blan. '^P,N,D,L: insert kyi rpyal. po. ^ 

^V,N,D,L; bzag. ^^^P,N: bya ste. 


Ci 91 btsiin pa kun dga' bo gimi yah rgyal po rgyal rigs spyi bo naa 

dbah bskur ba mams la / nad kyi'^ gnod. pa 'am / rah gi dmag tshogs sam / 

? 

pha rol gyi dmag tshogs kyi' gnod pa 'tun / rg^ai skar gyi gnod pa 'am / 
gza' zla ba'i gnod pa 'am / gza' fli ma'i gnod pa 'am / dus ma yin pa'i 
i'luh dan char gyi gnod pa 'am / than pa'i gnod pa yni'i run ste / gnod pa 
dan / nad 'go ba dan / 'khrug pa zig fie bar gnas par gyur na / rgyal pc 


rgyal rigs spyi bo nas dbah bskur ba des / sems can thams cad la byams 
nu'i sems su^ bya / btson^'" du bzuh ba' mains gtah bar^’^ bya zih goh da 


smo.s pa bzin du bcom Idan 'das de bzin gsegs pa sman gyi bla bai du lya'i 

c d 0 i 

'od de la de Ita bur mchod pa byas na / rgyal po rgral rigs spyi bo nas 


dbah bskur ba de'i dge ba'i rtsa ba de dan / bcom Idtm 'das de bzin gsegs 
6 f 

pa smnn gyi bla bai du rya'i 'od de'i snon gyi smon lam gyi khyad par 

gyis yul bde ba dan / lo legs par 'gyur / rluh dan char dus su" Idaji zih 
h 8 

lo tog 'grub par 'pyui' / yul de na gnas pa'i sems can thams cad kyah 
nad med pa dun / bde ba dah^ / mchog tu dga' ba man bar^ 'gyur ro / yul 
der j.’snod .sbyin dnh / nrin po dnh / 'byuh po dan / sa za ma runs pas sems 
can moms la gtse' bar mi 'gyur ro / Itas non pa thams cad mthon bar mi 
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gyiir ro / rQral po rgyal rigs ^spyi to nas dban tskur ba cle 'i tshe dan / 
mdog dan / stobs dan / nad med pa dan^^ / dban phyug rnams mnon par 'phel 
bar '®rur ro // 


^P: n i'l kyis. tshogs kyis. 


3) ^0 

N: seinsu. P: gzun ba. 


5 ) • ^) *7 ^ 

P,N: btan bar. N: omits de bzin gSegs pa. ^L: between ^is and yiil 

inserts bde ba dan. 'gyur ro. omits bde ba dan (is L n.7 a 

false correction of this omission ?). omits nad med pa dan. 

^P: brtson. btah bar. '^^P,TI,I),L: insert kyi rgyal po. 

de la omitted. ®^P,D: par. ^^P,I'1,D,L: insert kyi rgjral po. 
dus du su. lo thog. mail por. *^^L: btse. ^^P: omits pa. 

^’^P: 'gyur. 


C20I1 de nas tshe dan Idan pa kun dga* bos byah chub sems dpa' 
skyabs^’^ grol la *di skad ees smras so / ri^ kyi bu ,ji Itar na tshe 
yohs su sad nas yan mhon par skye / byah chub sems dpa' skyabs grol 

Q 

fyis smras pa / btsun pa kun dga' bo dus ma yin par *chi ba dgu yod 

par / khyod kyis de bzin I’pegs pa las ma thos sa.m / de *i phyir / shags 

2 Q 3 r 

dan sman ®ri sbyor ba rnams bstan to // sems can nad kyis btab la * / 

h » ■ 

de nad tshabs mi ches kyah sihhn dan I'im gro byed pa dan mi Idan nam / 

yan na sman pa sman iiia yin pa byed pa yah yod de / 'Ci ni dus ma yin par 

'chi ba dan po'o // dus ma yin par 'chi ba gOis pa® ni / gaji dag^ rgyal 

po'i chad pas 'chi ba'i dus byed pa'o // dus ma yin par 'chi ba gsum pa 

6 

ni / gnh dag ha can bag med tk? bag mod ])ar i.7>as niui do dag la mi ma 
yin pa dag gis mdaiis 'phrog* pa'o // dus ma yin par 'chi ba bai pa ni / 

A 

gah dag raes tshig ste*^ / 'chi ba'i dus byed pa'o // dus ma yin par 'chi 

Jr 

ba lha pa ni / gah dag dius 'chi ba'o " // dus ma yin par 'chi ba drug pa 
ni / gah dag seh ge daii / stag <104^/ wa dah / sbrul dan / gcan gzan ' 
khrobo'i nan du chud de*" 'chi ba'o / dus ma yin par 'chi ba bdun pa ni / 
gah dag ri kha** nas g-yah du Ihuh ba'o // dus ma yin par 'chi ba brgyad pa 
ni / gah dag dug dah / byad° dah / ro lahs kyi sbyor bas gsod pa'o // dus 
ma yin pur 'chi ba dgu pa ni / gah dag zos doii skom ma nled nas bki'ec pu 



dan / skora pas flen te 'chi ha'i dus byed pa'o // mdor na 'di dag ni / de 
bzin g^egs pas dus ma yin par 'chi ba chen por bstan pd’ste / bzan yah dus 
ma yin par 'chi ba ni grans raed dpag tu med do // 

I I 

bskyab. sbyor b^^r. btab pa la. chas. ^^N: 

yin par. mis. 'phre^b ®^P,N,L: gcan zan. 

‘^^N:vbskyab. ^^P; zad pa nas. gyi. '^^N: la. bstan te. 

^•N,L: btab pa la. gflis pa omitted. dag omitted. 

omits' bag med de; L: bag med dam. te. 'chi'o. ^^P,ll,L: gcan 

omits de. ^'^P: ri (ka?). °^P,D: byad stems for byad. 

C^li de nas 'khor der good sbyin gyi sde dpon chen po bcu gnis 'dus 
gyur te / 0 iod sbyin gyi sde dpon chen po .ii 'Jigs^ dan / gnod sbyin gyi 
sde dpon chen po rdo rje dan / gnod sbyin gyi sde dpon chen p 6 rQran 
'dzin dan / gnod sbyip gyi sde dpon chen po gza’ 'dzin dan / gnod sbyin 
gyi sde dpon chen po rluh dah / gnod sbyin gyi sde dpon chen po gnas bcas 
dan / fjiod sbyin gyi sde dpon chen po dbah^ 'dzin dah / gnod sbyon gyi sde 
dpon chein po btuh 'dzin dah / gnod sbyin gyi sde dpon chen, po srara 'dzin 
dah / gnod sbyin gyi sde dpon chen po bsam 'dzin dah / giod sbyin gyi sde 
dpon chen po g-yo ba 'dzin dah / gnod sbyin gyi sde dpon chen po rdzogs 
byed de / gnod sbyin gyi sde dpon chen po bcu gflis po de dag go // gnod 
sbyin ^^i sde dpon chen po re i*e la yah / g-yog gnod sbyin bdun 'bum bdun 
'bum yod pa ste / de dag gis tshig gcig tu bcom Idem 'das la 'di skad ces 
gsol to // *^sahs rgyas kyi rathus bdag cag gis / bcom Idan 'das de bzin 
gssgs pa sman ^i bla bai du rya'i 'od de'i mtshan thos te / bdag cag la 

4 f V 5 

yah nan 'gror mchi ba'i 'Jigs pa 'byuh bar mi '^ur ro / des na bdag 

cag lhan cig tu mthun^’® par Ji srid 'tsho 'l bar du / sahs ^r/^as la skyabs 

su mchi'o / chos la skyabs su mchi'o / dge 'dun la skyabs su rachi'o // 

sems can thams cad kyi don dah / smfoi pa dah / bde ba'i slad du spro bar 

bgyi'o / bye brag tu ni groh ham / groh khyer ram / groh rdal lam / dgon 

T h 

pa'l f 9 ias gah na mdo sde 'di spyod pa dah / gah na * bcom Idan 'das de 

(r 

b£in gjiegp pa snan gyi bla bal du lya'i 'od^ de'l mtshan 'chan ba dah / 
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rachod pa dan / rim gro b^’id pa'i sems can de dag la bdag cag gis*^ 
bsrun bar bgyi / yons su bskyan** bar bgyi / gnod pa thains cad las 
yoiis su the.r bar bgyi / bsairi pa thams cad yoiis su rdzogs par bgyi'o / 

de nas bccm Idan 'das kyis giod sbyin gyi sde dpoti chen po de dag la / 

legs so ze^ bya ba byin te*^ / gnod sbyin gyi sde dpon chen po dag gari gi 
phyir khyed / bcom Idan 'das de bzin gsegs pa sinan gyi bla bai du rya'i 
'od^ de la byas pa gzo giii rjes su dran la / sems can thams cad la^ phan 

pa'i phyir zugs pa legs so legs so / 


^ D: rdo rdze? rgya. anits la.'^^N,!-: 'ah. de nas. 

'thun. omits na.^^N:sruh.^^N: omits thams end. 

a) P,D: ci 'jigs; K,L: omit ji 'jigs. dpaii. omits btuh 

'dzin. ^^K,D,L: insert bcom Idan 'das. °V,D,L: insert kyi rgyal po. 

‘^P: 'chi. '’^P,N: 'thun. ^^P: omits na. ^ P,N,D,L: insert kyi rgyal po. 

bdag gis. srun. ^^P: bgyi'o. ^”^N,L: bskyab. '^^P,D: gnah ste 

for byin te. °^P,N,D,L: khyod. ^^P,N,D,L: insert kyi rgyal po. 


L'223 de nas tshe dah Idan pa kuji dga' ho stan las iahs te / bla gos 
phrag pa geig tu gzar nas / pus mo g-yas pa'i iha ha sa la btsugs te / 
bcom Idan 'das ga la ba de logs su thal mo sbyar ba btud nas / bcom Idan 

'das la 'di skad css gsol to // bcom Idan 'das chos kyi rnam grans 'di'i 

. 2 

min ci lags / 'di ji Itar gzuh bar bgyi / bcom Idan 'das kyis bka' stsal 

pa / kun dga' bo de'i phyir / chos kyi rnam grans 'di de bzin gsegs pa 

sman gyi bla bai du rya'i 'od kyi shon gyi smon lam (^i kliyad par rgyas pa 

zes"^ bya bar zun sig / byari chub sems dpa' lag na rdo rjes dam bcas pa 
3 ^ 

zes bya bar yah zuh° sig / las kyi sgrib pa thams cad rnam par sbyoh zih / 
re ba thams cad yohs su skoh ba zes bya bar yah zuh sig / giod sbyin 
tiyi .sde dpon chen po bcu gflis kyis dam bcas pa zes bya bar yah zuh^ sig // 

pa. bzuh. ces. inserts yah. bzuh; T-: 

6 ), 

zuns. L: zuns. 

2 _ 

C.?33 bcom Idan 'das kyis de skad ces bka' stsal nus / 'jam dpal 

2 

g2on nur gyur pa dan / byah chub sems dpa' de dag dah / gsah ba pa'i 
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bdag po lag na rdo rje dan / thams cad dan Idan pa'i 'khor de dag dan / 
lha dan / mi dan / lha ma yin daii / dri zar bcas pa'i 'jig rten yi^ raris 
be / bcom Idan 'das kyis gsuns pa la mAon par bstod do // 


l) 2) 3') 

^L: gyis. 'N,L: gsan ba'i. '^P: yid. 

CPHi 'phags pu bcom Idan 'das sman ©ri bla bai du lya'i 'od kyi 
snon gyi smon lam gyi khyad par rgyas pa €es bya ba theg pa chen po'i 
mdo x'dzogs so // 


1 


I'gya gar gyi mkhan po dzi na mi tra dan / da na sf la dan 

^2 3 ^ ) 

zu chen gyi lo tstsha ba bonde ye ses sde la sogs pas bs^ur 

cih zus te^^^ / skad gsar chad^ kyis kyan bcos nas^ gtan la phab pa"^ / 


1 ) 


P: da na. 


2) 


L: zus. 


5), 


sin bsgyur ha. N,L: bead. 


h)(k 

'T?: ban de; N: ban dhe. N: zus 

siii. gtan la la 'pa(?). 



The Bhaisajyaguru-Sutra 

AND 

The Buddhism of Gilgit 

Translation and ^foTEs 


”La philologie indienne, a peine oentenaive, 
est pav$e de dogmes" 

loulu dc Tin Vdlluo Pounain. 


"Ooaasionally one is so fascinated by etymo¬ 
logical discussions that one forgets that words 
have not only an etymology but also a history 
and that the latter may often be more important 
for the student of Religion. The question in 
fact is: what do certain words and concepts 
mean to specific people at specific times ?" 

R.J. Zwi Werblowsky. 
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I. More Notes On and Towards a Methodology. 

Undoubtedly one of the major problems in the study of Indian Buddhism 
is the fact that it confronts an enormous mass of primary sources - both 
in Indian languages and in translations - without having any very reliable 
means of arranging them in chronological sequences. Out of this arises 
the situation, by no means rare, that in modem studies of almost any 
given topic textual sources which might in fact differ in age by hundreds 
of years and may never have been available at any one time to any one 
individual or 'community' are drawn together and used to establish some 
thing called "the Buddhist" conception of 'purity', or 'The Mahayana' 
conception of 'salvation'. 'Conceptions' thus established are open to 
at least one devastating criticism: they are complete abstractions with 
no demonstrable connection with historical reality, with time or place. 

Even if caution dictates that the 'results' of such studies be presented 
as 'The, or even A Theravadin Conception of Purity', the critic may 
legitimately ask which Theravadin.s and where and when. And if passages 
cited to establish the conception are taken from the five Nikayas, as 
we now have them, that same critic can justifiably ask for a demonstration 
showing that the hypothetical holders of that conception could have had 
access to all the sources cited. 

Tliere are a number of ways of avoiding these questions or at least 
ameliorating their impact - temporarily. But, given the nature of our 
sources, there are very few occasions when they can be confronted directly. 
And it is Just here, 1 think, that the discovery of the (Illgit raanu.srrl\)ts 
takes on its greatest significance. Tills discovery has in fact provided 
us with a situation where we know perhaps for the first time that a certain 
number of texts were all available at the same time at the same place to 
an actual community. Thus, in the same way that this collection provides 
an ideal situation for a definite periodization of the grammar and language 
of Mahayana sutra literature, so too it provides that same opportunity for 
a definite periodization of the ideas and practices which are generally 
lumped together under the almost meaningless abstraction 'Mahayana Buddhism'. 
It allows us the opportunity to see, to reconstruct what Buddhism' could 
or would have been in the 5th-6th century in an actual 'Indian' community. 
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(It should be noted that the exiut date of the Gilgit manuscripts has 
yet to be determined. There are two kinds of evidence, paleographic 
and 'historical'. The latter consists primarily of the names of several 
kings which occur in the colophons of our manuscripts, one of which also 
seems to occur in an inscription from Gilgit. Historians have not yet 
been able to settle the problems associated with these kings, although 
the inscriptions from the Gilgit region promised by Fussman (e7i4 265 (1977) 
39 n.59) might hopefully throw some light on these problems. On the basis 
of the available evidence the Gilgit collection - and by implication the 
'community' - has been dated as either early 5th century, or 5th-6th 
century, or 6th-7th century. For references see above p.4 and IIJ 19 
(1977) 202 n.37. I use the 5th-6th century for convenience only, without 
accepting it as established.) 

This 'reconstruction' of the 'Buddhism of Gilgit' in the 5th-6th 
century on the basis of the literary sources knou>n to have been available 
there could, of course, proceed in any number of ways. But since any 
attempted reconstruction would be, in effect, an attempt to discover what 
the term 'Buddhism* could have or would have meant or Included at that 
time and that place, it would require that all presuppositions regarding 
what 'Buddhism' i,s be set aside. This In turn would require that the 
defining characteristics must come from the Gilgit sources themselves, 
that the sources themselves must be allowed to say what was and what was 
not 'Buddhism', or what was and what was not significant. This meant 
that the "dogmes" of "la philologie indienne" be, as far as possible. 
Ignored. But it also meant that that 'reconstruction' would have to 
have new criteria by which it could select from the mass of material 
those ideas or concepts which should be dealt with. 

Confronted with this situation and admitting from the outset that 
at this point in time any attempted reconstruction would have to be pre¬ 
liminary and tentative, merely a first attempt to establish a crude map 
of the territory, the most controlled method seemed to be the following. 

I would select one text from Che collection - by necessity a relatively 
short one. I would then read through it carefully noting any ideas, 
themes or topics which received emphasis, occurred repeatedly or appeared 
in any way to be significant. Having noted these ideas, themes and topics, 
they would then be taken as the 'new criteria' by which T could select 
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from the mass of the larger material those ideas or concepts which should 
be dealt with. By thus allowing my selected text to establish the norms 
of significance it appeared to me that I could best avoid any presuppositions. 
Armed with these criteria I could then read through the collection as a 
whole and collect those passages which were parallel or related in theme, 
topic and treatment. Having collected and analyzed these passages, and 
having assumed for the sake of exposition a hypothetical literate member 
of the Buddhist community at Gilgit, I could then suggest - and this was 
my first intention in the study I wanted to undertake - how that hypothe¬ 
tical literate member of the community, assuming that he was familiar with 
the literature known to have been available to him,could have or would have 
interpreted the one text I had selected from among the collection. But this 
is only one thing which such a study could suggest. The same procedure 
could also generate another set of suggestions. As a matter of fact, by 
Surveying the whole collection for passages which were parallel or related 
in theme, topic or idea to the themes and topics found in the selected text, 

I could determine both which themes and topics were unique to that selected 
text, and which had wider currency, as well as the degree of that wider 
currency. I could, in short, determine some of the elements which were 
common to the collection as a whole, some, if not all, of the defining 
characteristics of what could be called * the Buddhism of Gilgit'. And this 
was my second intention in the study I wanted to undertake. 

Having decided on this method as that best suited to my intentions, 

I had to decide on a text. I chose the Bhoisadyaguru-sutra for a number 
of reasons: it was short; it had received relatively little attention so 
that a study of it would not be encumbered with too much prior exegetical 
baggage; it was (or at hiast it appeared to me when 1 first started) a 
relatively straight-forward text; and, finally, it appeared to be relatively 
representative of the collection as a whole, a sort of middle-of-the-road 
text in terms of doctrinal developments (how true all this was I, again, 
did not realize until much later.) 

With a method and a text selected I had to make some decisions concerning 
the presentation. I was first of all concerned with the construction of my 
'notes', postponing for the moment the question of where to put them. Since 
one of my primary intentions was to discover the elements in Bhg which were 
elements common to the collection as a whole, and since the nature of the 
commonality had to be clearly shown, I was of necessity required to show 
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both the number and the kind of parallelisms which could be found In the 
larger collection. This, coupled with the fact that very few of the texts 
at digit are well known, almost none of them translated, and some of them 
not even edited, ruled out the possibility of simply giving references to 
the various texts, and in effect dictated that I rely very heavily on 
textual citation. Since I had to depend on textual citations anyhow. It 
seemed to me that perhaps the least biased method of presentation would be 
to compile for each topic discussed a kind of small anthology of represent¬ 
ative passages from the collection as a whole bearing on that topic. These 
little anthologies would then be given first with little or no comment. 

My own views or remarks could then be added at the end of the anthologies 
as postfaces whore I could draw what conclusions I saw. I followed this 
method whenevur practicable. 

I also decided - much to my later chagrin - that the 'texts' thus 
collected should be translated. And it must be noted here that these 
translations,based as they very often are on uncertain textual traditi0hs, 
and done by an inexperienced hand, are only intended as tentative. In some 
cases merely approximate:. I have tried both in my translation of Bhg and 
in the translations in the 'notes' to be as literal as possible. Often - 
it has been pointed out to me - at the expense of the English language. 

1 can only say that the language of the original texts I was working with 
was rarely beautiful, often clumsy, sometimes incomprehensible, and to 
make it appear otherwise in translation would be to misrepresent my documents; 
although I have undoubtedly added my own characteristic brand of stylistic 
ugliness. 

Once these 'anthologies' were collected and translated, I had to be 
concerned with the nature and extent of the remarks to be included in the 
postfaces. Here It seemed to me to be important, given that my 'recon¬ 
struction' could only be a kind of preliminary archaeological survey of 
the literary remains, to note In particular pattern.s, types and themes 
which appeared repeatedly, to note, in effect, the structural aspect of 
the presentation of the doctrine. But since 1 was also interested in the 
kind of 'Buddhism' the available presentation of the doctrine could 
generate, I thought it was equally important to pay close attention to 
the functional aspect of the Ideas and practices which this presentation 
made available, to pay close attention to the way in which the practices, 
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especially, were thought to work, and the goal for which they were intended, 
o.ooovd'tYig to ths soupces. Here too I wanted to note any functional inter¬ 
changeability of ideas and practices, and the degree of this interchange- 
ability. These, then, were the major kinds of things I wanted to signal 
in my remarks. 

There were also two other kinds of things which also seemed worth 
noting. First of all, it became obvious very early on that the picture of 
"Buddhism" that was emerging from my sources did not correspond at all, 
or very imperfectly, to what , for the lack of a better term, might be 
called 'Tne Buddhism of our handbooks'. It therefore seemed Important to 
note the way and the degree to which these "Buddhisms' differed. A second 
thing that occurred to me in the process of my research was that the picture 
I was getting did, in fact, often correspond in some interesting ways with 
the picture of Buddhism which emerges from anthropological studies of 
Buddhism in modern South-East Asia. This, it seemed, was also worth noting; 
although my treatment here - given my unfamiliarity with anthropological 
literature - could only be suggestive and in no sense systematic. 

Obviously 'notes' constructed in this fashion could be very long - 
the longest, in fact, is forty-three pages. This presented the problem of 
where to put them. It would have been theoretically possible to write 
them up as a long, unified, Introductory essay; or to add them as a series 
of appendices at the end of the translation; or take the text paragraph by 
paragraph, give the translation of each paragraph first and then the note 
based on or related to that paragraph immediately after; then the next 
paragraph, etc. I felt that at this time a unified, introductory essay 
would be premature. I actually tried it but found such an exposition had 
too many gaps and holes. The second alternative shared with the first the 
fact that it would result in separating the text of Bhg from the context 
in which it was best read. I wanted Bhg to be read in light of all the 
other sources in the collection, as an Integral part of that collection. 

The third alternative therefore best suited my purposes. If someone were 
to object that because of the way I have presented it it is very difficult, 
if not impossible, to read the translation of Bhg by itself, I would say 
that that was exactly what I intended. For the purposes of what I wanted 
to study, Bhg^ by itaetf^ was of very little importance. As a concession 
to the reader who might not share my interests I have, however, given a 
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detailed 'Table of Contents', which also gives by means of headings added 
to each paragraph number a rough idea of what I thought the structure of 
the text to be. This same 'Table of Contents' provides an approximate 
guide to the subject of the various notes. 



Abbreviations, Bibliography and Notes For Textual Sources 

AdP i = E. Conze, The Gilgit Manuscript of the Astadaiasdhasrika- 
praofidparamitat diopters 55 to 70 Corresponding to the 
5idi Abhisamaya (Rome: 1962) 

AdP ii = E. Conze, The Gilgit Manuscript of the As-^daSasahasrika- 
prajvidparamitai Chapters 70 to 82 Corresponding to the 
6thy 7th and 8th Abhisamaya (Rome: 1974) 

Note: For information on the correspondence of Conze's editions 
to the Mss. see the ’Introduction* to the respective volumes. 

The translation contained in both volumes is ’reproduced’ in 
E. Conze, The Large Sutra on Perfect Wisdom, with the Divisions 
of the Abhisamayalahkara (Berkeley: 1975) 431-652. My references 
are always to page and line number of Conze’s edition. I used 
AdP i and ii very little because it, of all the digit texts, is 
probably the best known. 

Aj = Ajitasenavydkarananirdesa-sutra 

Ms.: R. Vira and L. Chandra, Gilgit Buddhist Manuscripts 
(Facsimile Edition)y Part 9 (New Delhi: 1974) No. 40, 
fols. 2336-2416. 

Ed.: D.M. Bhattacharya, ’’Ajitasenavyakaranam", in N. Dutt, 
Gilgit ManuscriptSy Vol. I (Srinagar: 1939) 103-36. 

Tib: There appears to be neither a Tibetan nor a Chinese 
transl.'iclon of thl.s interesting text. This makes It 
all the more Important that the ed. of the Skt. - 
which has been rather carelessly done - be corrected. 

Note: References which give only page and line (e.g. A,i 106.7) 
without citing any text are always to Bhattacharya's edition. 
When textual cxtatlons are actually given I have almost always 
consulted the Ms. and reference to it is also given. 

Other works on Ad- 
None. 
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Bbp = BuddhdbatadhanapvatihavyavikuTVanariivde§a-8utva 

Ms.: R. Vlra and L. Chandra, digit Buddhist Manusavipts 

(Facsimile Edition)^ Part 7 (New Delhi: 1974) no. 7 (end), 
fols. 128R-1297. 

Ed.: N. Dutt, "Arya-buddha-baladhana-pratlharya-vlkurvana- 
nlrdesa-nama-mahayana-sutra", in Gilgit ManusaiiptSj 
Vol.IV (Calcutta: 1959) ]71-83. 

G. Schopen, "The Five Leaves of the Buddhabaladhanapratl- 
haryavikurvananirdesa-sutra Found at digit," Journal of 
Indian Philosophy 6 (1978) 1-18. 

Tib. 'phage pa sahs rgyas kyi otohs bskyed paH oho 'phrul 
imam par 'phrut ba bstan pa aes bya ba theg pa ohen 
po'i mdo. 

D.T. Suzuki, The Tibetan Tripitaka^ Peking Edition 
(Tokyo-Kyoto: 1958) Vol. 34 no. 853, 189-4-7 to 195-3-4. 

Note: References such as Bbp 1289.3 are to the folio and line number 
of the Ms, as well as to my edition in JIP where folio and line 
mimher arc indicated in the transliterated text. References such 
as Bbp 192-3-4 are to the page-leaf-line in the Tib. translation. 
Since only a small portion of the text is preserved in the Gilgit 
Ms., most of my references are to the Tib. Judging by the five 
extant leaves, the Tib. translation represents a text very close 
to the Skt. text that circulated at. Gilgit. Differences between 
the two are of a very minor nature. 

Other works on Bbp 
None. 

Eka = EkadaSamukha-dhavanZ 

Ms.: R. Vlra and L. Chandra, Gilgit Buddhist Manusari.pts 

(Facsimile Edition)^ Part 9 (New Delhi: 1974) No. 33, 
fols. 2417-2444. 

Ed.: N. Dutt, "Ekadasamukham", in Gilgit Manuscripts^ Vol.I 
(Srinagar: 1939) 35-40 

Tib: 'phags pa spyan ras gzigs dbah phyug zal bou goig pa 
coo bya ba'i gauria. Dio Xevokopio dan Uiona-Kanjur^ 

Vol. 91, 235-4-1 to 236-4-7. 
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Note: References are to Dutt's edition. 

Other works on F!ka 
None 

GP = QtZgit Pragnaparconita (i.e. the Pa^cavimsat-Lsahasrika np. to the 

end of Ch. 37, and then the As'^daaasahasi'ika up to what 

corresponds to the end of the 4th Abhisamaya.) 

Ms.; R. Vira and L. Chandra, Gilgit Biiddhiat [4anuso]i*ipts 

(Faosimite Edition)^ Part 3 (New Delhi: 1966) fols.175-254; 
Part 4 (New Delhi: 1966) fol.s. 255-336; Part 5 (New Delhi: 
1970) fols. 337-666. 

I'ul. ; An edition of this Ms. is in progress. Professor Lewl.s 
Lancaster of the University of California, Berkeley, is 
editing the 1st and 2nd Abhisamaya. The last word I have 
had from him indicated that he Iioped to have his edition 
completed by the fall of 1978. I have agreed to edit the 
3rd and 4th Abhisamaya, but I have had little titwi to give 
to the project and it remains just barely begun. 

Note: I noticed only too late that in referring to this Ms. I some¬ 
times used the original folio number and sometimes that assigned 
to it in the facsimile. Since both numbers are clearly visible 
on the facsimile, and since I have cited this Ms. only rarely, 

I did not bother to change this. Some portions of this Ms. are 
translated in E. Conze, 'Fhe Large Sutra on Perfect Wisdom 
(Berkeley: 1975), but see my review in TTJ 19 (1977) 135-52, on 
Ills handling of tlie Cl IgJ t material. 

Kv = karandavyuha-Gutra 

Ms.: R. Vira and L. Chandra, Gilgit Uuddkist Maniisaripts 

(Facsimile Edition)^ Part 7 (New Delhi: 1974) No. 12, 
fols. 1594-1667. 

Ed.: P.T.. Valdya, "Avalokltesvaraguna-karandavyuha^', in 

Mahayana-Subra-Samgraha, Part I (Darbhanga: 1961) 254-308. 
[Tliis, like most of Valdya's "editions", is essentially 
a reprint of an earlier edition done by someone else; In 
this case S. Snmasraml in 1872. 
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Tib; *phags pa sa rna tog bkod pa ses bya ba theg pa dhen po 'i 
mdo Die Xerokopie dea Uiasa-Kanjuv^ Vol. 53, 159-3-2 to 
196-1-5. 

note: Although I occasionally refer to the Ms., most of my references 
to and citations from Kv are based on Vaidya's edition. This 
"edition", ns far as I c.nn tell, is based on a single late Ms., 
the language of which Vaidya described as "horribly corrupt" and 
"horrible Sanskrit". This edition also differs very often from 
the Gilgit Ms. - at least in so far as we are able to judge by the 
fragmentary and chaotic condition of the latter. Regamey, in 
speaking first of the Nepalese Mss., says they all "...presentent 
des divergences presqu’a cheque phrase. La decouverte de fragments, 
malheureusement tres endommages, du Karandavyuhaj parmi les 
inanuscrits de Gilgit (VIe-VIIe siecle), au lieu de fournir I'aide 
tant esperee, porta la confusion a son comhle: ce manuscrit, le 
plus ancien qu'on connait, est egalement le plus fantaisiste et 
le plus incoherent (p. 418 of last item cited below.)". My own 
experience with this Ms. all too plainly confirms Regamey's 
observations. In light of this unfortunate textual situation i 
have tried to be very circumspect in my use oi Kv. I have, for 
example, tried never to cite anything from ft)which is not also 
found in at least one other source at Gilgit. In spite of all 
this, the evidence from Kv must always be accepted with some 
reservations. 

Other works on the Gilgit Kv. 

[All of the following refer to, or give re.ndings from the 

Gilgit Kv. 

C. Regamey, "Randbemerkungen zui- Sprache und Textuber- 
lieferung des Karandavyuha”, AaiaticOy Festsahrift 
F. Welter (Leipzig: 1954) 514-27. 

- - "Lexicological Gleanings from the Karandavyuha", 

Bidian Linguistics (Ghatterji Jubilee Volume) 16 (1955) 
1 - 11 . 

- - "Le pseudo-hapax ratikara ot la lampe qui rit dans 

le 'Sutra des Ogresses' bouddhique", Asiatisdhe Studien/ 
Etudes Asiatiques 18/19 (1965) 175-206. 
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- - "Motifs vichnoultes et sivaites dans le Karandavyuha", 
ttudes tib^tainas didiSes a ta memo ire de Maroetle LaZou 
(Paris; 1971) 411-32. 

MvK = Maitreyavyakaram 

Ms.; R.Vira and L.Chandra, Gilgit Buddhist Manuscripts (Fac¬ 
simile Edition)^ Part 7 (New Delhi: 1974) No. 13, fols. 
1536-1542. 

Ed.: P.C. Mazumder, "Arya Maitreya Vyakaranain", in N. Dutt, 
Gilgit Manuscripts IV (Calcutta: 1959) 187-214. 

S. Levi, "Maitreya le consolateur". Etudes d'oidentalisme 
pubZiSes par le Mus^e Guimet a la memoire de Raymonde 
Linossier^ T.TI (Paris; 1932) 355-402. [The ed. of a 
Nepalese Ms., with Tib. text of first 25 verses.] 

Tib: 'phags pa byams pa luh bstan pa 

Die Xerokopie des Lhasa-Kandur, Vol. 74, 247-2-7 to 
250-1-5. 

Note: References of the kind MvK 42 are always to the verse number 
of Mazumder's edition, but whenever the text itself is given 
I cite my own reading of the Ms.. 1 have also occasionally made 
reference to, or given a reading from, Levi's ed. 

Other works on Gilgit htvK 

G. Schopen, "Text-Critical Notes on the Gilgit Redaction of 
the Maitreyavyakarana", unpublished paper. [The Gilgit 
MvK represents a redaction somewhat different from that 
found in the Ncpnlcsc text. This, unfortunately, has not 
been taken into account by Mazumder who, in editing the 
Gilgit text has adopted - promiscuously it seems to me - 
many readings from the Nepalese text. (The Tibetan trans¬ 
lation agrees in most cases with the latter.) There arc 
also a number of minor and few major wrong readings of 
the Ms. in Mazumder's edition.] 

Rkp = Ratndketuparivarta-sutra 

Ms.: R. Vira and L. Chandra, Gilgit Buddhist Manuscripts 

(Facsimile Edition)^ Part 6 (New Delhi; 1974) No.7, fols. 
1166-1234; Part 7, no. 7 (cont.) 1235-1287, No. 29, fols. 
1298-1331. 



116 


Ed.: N. Dutt, "Mahasannipata-ratnaketu-dharanl-sutra", in 
digit ManusariptSy Vol.IV (Calcutta: 1959) 1-138. 

Z. Nakamura, "Gilgit Manuscript of the Mahasannipataratna- 
ketusutra kept in the National Archives, Katmandu", Hokke 
Bunka Kankyu 1 (1975) 13-37. [5 leaves, the last of which 
contains the colophon to Ch. 5.1 

Y. Kurumlya, Ratnaketuparivarta, Sanskrit Text (Kyoto: 

1978) . 

Tib: 'phags pa 'dus pa ohen po -rin po ohe tog gi gzuhs zes bya 
ba theg pa ohen po'i mdo. 

D.T. Suzuki, The Tibetan Tripitaka, Peking Edition 'Tokyo- 
Kyoto: 1958), Vol. 32, No. 806, 180-5-4 to 220-3-3. 

Cf. Y. Kurumiya, Ratnaketuparivarta, Sanskrit and Tibetan 
Texts, Ph.D. thesis. The Australian National University, 
1974. (Kurumlya's ed. of the Skt. text listed above is a 
revised version of the first part of this thesis. The 
second part contains an ed. of the Tib. translation based 
on the Kanjur editions, but also gives interesting variants 
from the Tunhuang Mss.] 

Note: My references, e.g. Rkp 21.6, are always to the page and line 
number of Kurumiya's published edition. References to the Ms. are 
always indicated as such. 

Other works on the Gilgit Rkp. 

Y. Kurumiya, "Bibliographical Notes of the Ratnaketrupari.~ 
varta", llokke Bunka Kenkyu 1 (1975) 39-45. 

- - "A Verse of the Ratnaketuparivarta", Indogaku Bukkyd- 
gaku Kenkyu 47 (1975) 452-447. 

Sgt = Samghdta-sutra 

Ms.: R. Vira and L. Chandra, digit Buddhist Manusoripts 
(Facsimile Edition), Part 8 (New Delhi: 1974) No. 36, 
fols. 1949-2107; No. 37, fols. 2108-2289; No. 38, fols. 
2290-2305; No. 39, fols. 2306-2325; Part 9, No. 39 (cont.) 
fols. 2326-2335. 
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Ed.; An edition of the Gilgit Mss. of Sgt was made by R.A. Guna- 
tilaka at Cambridge under the supervision of H.W. Bailey; 
it has, however, not been published and I have not seen it. 

Tib: 'phags pa zwi gi ndoH ohos kyi mam grans 

Die Xerokopia dea Lhaaa-Kanduv, Vol.50, 179-2-1 to 21A-3-2. 

Note; Since I did not have access to Gunatilaka's ed. my knowledge 
of Sgt is based entirely on the facsimile. I have used two of the 
four Mss., Nos. 36 and 37, and my references are usually to No. 37, 
which is the more complete of the two. 

Other works on the Gilgit Sgt 

R.A. Gunatilaka, "A Short Introduction to the Four Incomplete 
Manuscripts of the 'Samghata-sutra' kept in the National 
Archives, New Delhi”, Studies in Indo-Asian Art and 
Culture (R. Vira Volume), Vol. 1, ed. P. Ratnam (New 
Delhi: 1972) 71-77. 

0 . von Hinllber, "The Gilgit Samghata-sutra in the S.P.S. 

Museum, Srinagar", Jammu and Kashmir State Besearah 
Biannual IT No. 2 (1976) A0-A2. 

= SrZmahadevivyakarana 

Ms.: R. Vira and L. Chandra, Qi-lgit Buddhist Manuscripts 

(Facsimile Edition) Part 7 (New Delhi: 1974) under No.29 
(end) fols. 1316-1327 

Ed.: A.C. Banerji, "Srlmahadevlvyakaranam", in Gilgit Manuscripts^ 
Vol. I (Srinagar: 1939) 93-100. 

Tib; 'phags pa lha mo ahen mo dpal lioi bstan pn 

Die Xerokopie des Ihasor-Kandur, Vol. 61, 194-3-6 to 
199-1-7. 

Note: References such as SmD 94.2 are to Banerji's edition. References 
to the Ms. are so indicated. Note that the colophon of this Ms. 
gives the title of the text as (dva)da8a(da)nddkanatm8ta§ata- 
vimailkarana nama mhayanasutrarn (fol, 1326.6; cf. SmD 94.11). 

Other works on the Gilgit SmD 


None 
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SP = Saddharmapimdarn-ka-sutva 

Ms. ; S. Uatanabe, Saddharmapimdarika Mannsot*ipts Found in Gil git. 
Part I, Photographic Reproduction (Tokyo: 1972). 

R. Vira and L. Chandra, Gilgit Buddhist Manusor>ipts, (Fao- 
aimilc Edition), Part 9 (Now Delhi: 197A) fols.2785-2908; 
Part 10 (New Delhi: 197A) fols.2909-3220. 

Ed.: S. Watanabe, Sadc^armcpundarZka Manusovipts Found in Gilgit, 
Romanized Text (Tokyo: 1975) 

A. Yuyama and H. Toda, The Huntington Fragment F of the 
Saddharmapundarikasutra, Studia Phitologioa Buddhioa, 
Oaaasional Pcvpev Seules (Tokyo: 1977) [pp. 8-10, one folio 
mCs.sInn from W.ntan.aba.1 

II. Kern and B. Nanjio, Saddharmapundarn-ka, Bihliotheaa 
Buddhioa X (.St. Petersbourg: 1912) . 

Tib: dam pa *i ohos pad ma dkar po P.es hya ha thog pa chen po H 
mdo D.T. Suzuki, The Tibetan Tripitaka, Peking Edition 
(Tokyo-Kyoto: 1955), Vol. 30, No. 781, 1-1-1 to 84-2-5. 

Note: References of the kind SP 114.2 always refer to Watanabe's 
romanized text. References to the Ms. are always preceded by 
the abbreviation 'fol.', and again are always to Watanabe's 
'Photographic Reproduction'. Since the Gilgit Mss. are not 
complete, I have cited the missing passages from Kern's edition. 
The reference then always appears in the form e.g. SV (Kern ed.) 
47.2. 

Other works on the Gilgit SP 

A. Yuyama, A Bibliography of the Sanskrit Texts of the 

Saddhai'mapun^rlkasutra (C.nnberra: 1970) 34-36 [a biblio¬ 
graphy of work on the Gilgit SP up to 1970.] 

Z. Nakamura, "On Four Sheet.s of Gilgit Manuscripts of 
Saddharmapundarikasutra in the Bill (sio) Library, 

Afljali (Wljesekera Volume), ed. .1. Tilakaslri (Peradenlya 
1970) 63-74. [Corresponding to Kern 102.1-15; 177.7-179.1; 
479.12-481.5; the fourth is not yet identified.] 
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H. Bechert, Ubev die "Mavburger Fvagmente" chs Saddhavtm- 
Naahridhten dev Akademie dev Wissensdhaften 
in Gdttingen. Philologisoh-historisohe Ktassej 1972, 
no. 1 [The digit text in the context of the history of 
the textual tradition of 5P.] 

- - "Remarks on the Textual History of Saddharmapundarika" 

Studies in Indo-Asiacn Avt and Culture (R. Vira Volume), 
Vol. 2, ed. P. Ratnam (New Delhi: 1973) 21-27 [The 
intentions of this paper were "to summarize the main 
conclusions" of the preceding item.] 

Y. Kurumiya, "Hokekyo bonpon shahon okugaku kenkyu noto", 
in Hokekyo shinko no shokeitai (Kyoto: 1976) 109-46 
[On the colophons of the Skt. Mss. of 5P, Including the 
Cilgit colophon.] 

- - -, "Notes of a Facsimile Edition of the Saddharmapunda- 

rlka-sutra in the "digit Buddhist Manuscripts' (Parts 
9-10, Reproduced by Raghu Vira and Lokesh Chandra", 

Hokekyo Bmka Kenkyujo 2 (1976) 45-57 [Essentially a 
diagrammatically pre.sonted survey of the contents of the 
Mss. 1 

SR = Scarndhimoa-ontra 

Ms.! R. Vira and L. Chandra, Gilgit Buddhist Manuscripts 

(Facsimile Edition)^ Part 9 (New Delhi: 1974) No. 46, 
fols. 2461-2784. 

lid.: N. Dutt, Cilgit Manuscripts, Vul. li. Part 1 (Srinagar: 
1941); Vol. TT, Part 2 (Calcutta: 1953); Vol. TT, Part 3 
(Calcutta: 1954) . 

S. Matsunami, "Samadhiraja-sutra", Tnisho Daigaku Kenkyu 
Kiyd 60 (1975) 244-188 [chs. 1-4]; "Samadhiraja-sutra (II)", 
ihid.^ 61 (1975) 796-761 [chs. 5-7]. [This is an eaition 
of the Nepalese redaction based on 3 Ms.s. from the Tokyo 
University Library but variants from the Gilgit Ms. are 
given in a separate critical apparatus.] 

Tib: 'phags pa chos thams cad kyi rah biin nffiam pa Hid mam par 
sproa pa tin he 'dzin gyi rgyal po Ses bya ba theg pa ohen 
po'i mdo. 
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D.T. Suzuki, The Tibetan Tvipitaka, Peking Edition (Tokyo- 
Kyoto; 19 ) Vol.31, no. 795, 271-1-1 to 312-4-8; Vol.33, 

1-1-1 to 34-4.8. 

Note: References of the kind SR XXI 23 are always to Dutt's ed., the 
roman numerals referring to chapter, the arable to verse number. 
For references to prose passages I give page and line number of 
Dutt's ed., e.g. SR 507.2. Note [14]b. sometimes departs from 
this scheme since there I have occasionally preferred to cite the 
Ms. reading rather than Dutt's edition. In such cases I have 
always indicated this. 

Otj ar works on the Gilglt SR 

.7. Fllllozat, "La mort volontaire par le feu et la tradition 
bouddhique indienne", Journal Asiatique 251 (1963) 21-51. 
[Trans, of Ch. 33, with some omissions, and discussion.] 

F. Weller, "Der Arme Heinrich in Indien", Orientalistisohe 
Literaturzeitung 68 (1973) 437-48. [Trans, of SR 469.5- 
486.18]. 

StA = Sarvatathagatadhisthanasattvdvalokanabuddhaksetvadavsanavyiiha- 

• • « 

sutra 

Ms.; R. Vira and L. Chandra, Gilgit Buddhist Manuscripts (Fac¬ 
simile Edition) 3 Part 7 (New Delhi: 1974) No. 30, fols. 
1746-1775; Part 8, No. 30 (cont.) fols. 1776-1815; No. 35, 
fols. 1816-1837. 

Ed.; N. Dutt, "Sarvatathagatadhisthana-sattvavalokana- 

buddhaksetrasandarsanavyuham" in Gilgit Manuscripts 3 

• • 

Vol. 1 (Srinagar: 1939) 49-89. 

Tib; 'phags pa de bHn giegs pa -thorns cad kyi byin gyis rldbs 
sems can la gzigs sin sans rgyas kyi zih gi bkod pa kun 
tu ston pa ^es by a ba theg pa chen po’i mdo. 

D.T. Suzuki, The Tibetan Tripitakat Peking Edi-tion (Tokyo- 
Kyoto; 1958) Vol. 27, No. 766, 270-5-1 to 279-3-4. 

Note: References such as StA 75.2 are to Dutt's edition. In addition 
to the usual weaknesses which characterize all his work on the 
Gilgit material, Dutt's edition of StA suffers from the fact that 
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he Ignored the second Ms. (No. 35) altogether. This Ms., although 
very fragmentary, preserves some important variants. Unfortunately, 
the leaves of this same Ms. are not - in spite of Chandra's state¬ 
ment to the contrary - arranged in their proper order in the fac¬ 
simile edition. [The correct order, using the numbers assigned to 
each leaf in the facsimile is as follows: (Since Chandra has placed 
recto and verso of the same folio side-by-side, I use L and R to 
refer to the photo which occurs on the left or right hand side of 
the page; numbers our of sequence are italicized.) 1819L, 1819R, 
1820L, 1820R, 1821L, 1821R, 1822L, 1822R, 1823L, 1823R, 182AL, 

182AR, 1826L, 1826R, 1827L, 1827R, 1828L, 1828R, 1829L, 1829R, 

1816Lt 1816R^ 1817E, 1817L, 1818R^ 1818L, 1830L, 1830R, 1831L, 

1831R, 1832L, 1832R, 188SL^ 1825R, 1833R, 2833L, 183AL, 1834R, 

1835L, 1835R, 1836L, 1836R, 1837L, 1837R.] The longer passages 
from StA represent my own reading of the Mss. 

Other works on Gil git StA 
None. 

Vaj = Vadmaahedika Pmjfiapnramita-sut-i^a 

Ms.: R. Vira and L. Chandra, Gilgit Buddhist Manusaripts 

(Facsimile Edition), Part 7 (New Delhi: 1974) No. 10(1), 
fols. 1380-1393. 

Ed.: N.P. Chakravarti, "The Gilgit Text of the Vajracchedika", 
in G. Tucci, Minor Buddhist Texts, Part I (Rome: 1956) 
175-192. 

I',. Conze, Vajvaaahadikri Pm,}napavmil-a (Romo: 1957). [An 
edition based essentially on MUller's late Mss. from Japan, 
but gives - sometimes imperfectly - variants from the 
Gilgit text.] 

N. Dutt, "Vajracchedika Prajfiaparamita", in Gilgit 
Manuscripts, Vol. IV (Calcutta: 1959) 141-70 [Ed. of 
Gilgit Ms. with missing portions supplied from MUllcr.] 

Note: My references are to folio number (original pagination) and 

line number, and therefore to both the facsimile and Chakravarti's 
ed. (where folio and line nuiiber are inserted into the text). 
Chakravarti's text is still the best in terms of the Vajracchedika 


current at Gilgit. 
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In addition to text titles the most important abbreviations in 
the references are the following: 


GBMs = R. Vira and L. Chandra, Gilgit Buddhist Manuscripts 
(Facsimile Edition) Parts 3-10. The number of the 
individual Parts is indicated by lower case Roman 
numerals; e.g. GBMs vii = GBMs Part 7. 

GMs = N. Dutt, Gilgit Manuscripts^ 4 volumes. The individual 
volume number is indicated by lower case Roman 
numerals; e.g. GMs iv = GMs Volume 4. 

Lhasa = Die Xerokopie des Lhasa-Kan,iur. References will look 

like this: 195-4-2 = page of the xerox copy - ’leaf* - 
line. Reference is not to the original folio number. 


Pek = D.T. Suzuki, 'The Tibetan Tripitdka. Peking Edition. 

My references follow the usual convention; e.g. 46-3-1 = 
page of the photomechanical reproduction - 'leaf - 
lino. Again, reference is not to the original folio 
numbein 


General: 

Although I have had the use of a microfilm belonging to Professor 
J.W. de Jong of the entire Gilgit collection, I have taken as my standard 
of reference the facsimile editions published by Vira and Chandra. In 
referring to the Mss., I have therefore, unless it is stated otherwise, 
used the numbers assigned to the 'folios’ in the facsimile edition, 
not the oidginal folio nwihora. 

Wlien quoting from manuscripts I generally give the text exactly 
as it occurs in that manuscript with no attempt to 'correct' or edit it. 
Only when it seemed absolutely necessary have I added missing letters 
or syllables, corrected spellings, or added punctuation. The original 
punctuation is represented by a dot raised about a half-space above 
the normal position of a period, e.g. p.l59 lines 3, 5, 6, 7, etc. Any 
other punctuation is my own. The presence of these dots in a piece of 
text will always Indicate that it is being quoted from the manuscript. 
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III. Other .abbreviations: 

BCLS = Bulletins de la alasse des letti'es at das sdenaes 

morales et politiques^ Aaademie Royale de Belgique. 

BEFEO = Bulletin de I'^oole franqaise d'extreme-orient 

BSOAS = Bulletin of the Sahool of Oriental and Afriaan Studies 

IIJ = Indo-Iranian Journal 

JA = Journal Asiatique 

JAOS = Journal of the American Oin-enba'i Socrietii 

.IIP = Journal of Indian Philosophy 



Translation 

AND 

Notes 
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[0] Om. Homage to the All-knowing I 

Homage bo the Blessed One, the Tathagata 
Bhaiaajyagumivaiduvyapmbhava,ia. ^ 

Homage to all Buddhas and Bodhlsattvas 


a. There Is some question concerning the name of our Buddha, or at 
least the full form of his name. The question turns on whether or not 
-raja is added as the final element. Here in the invocation Y clearly 
has it and X, though fragmentary, probably had it. The addition of -raja 
in the invocation is somewhat curious since nowhere in the body of the 
text is this addition made. The evidence from the Tibetan translations 
is even more curious. In the Tibetan translation of Bhg the translitera¬ 
ted Sanskrit title is given in all versions without -raja, but in the 
Tibetan translation of the title P adds rgyal po, while N,D and L do not. 
Apart from this, in the whole of the Tibetan Bhg - where the name of our 
Buddha is found again and again - -raja is added to the name only on one 
occaslon([10] n.l3), and here all four versions make the addition, although 
there is nothing to set this passage off from any of the others where the 
name is mentioned and the addition here seems to be wholly arbitrary. 

In StP the situation is as follows: rgyal po is added at [5.13]n.a by 

P, N and L; at [A] n.f and [6] n.b by N, I) and L; at [161 n.x and [21] n.e 

by P,D and L; at [6] n.k, [7] n.p, [8] n.n, [9] n.j, [11] n.g. [131 n.j, 
[lA] n.v, [15] n.m, [16] n.v by N and L; and at [16] n.b, [17] n.o, 

[18] n.b, [18] n.f, [19] n.c, [19] n.f, [21] n.l and [21] n.p it is added 

by all four versions. Apart from Bhg, the only other text at digit 
which refers to our Buddha by name is Bbp. It, in at least its Tibetan 
translation (the Skt. of the passage in question has not been preserved), 
refers to him only as sman gyi bla bal du rya'l 'od. Outside of digit 
we should note that in the Siksasamuccaya, in the passages it quotes from 
Bhg, the name is always given as Bhaisajyaguruvalduryaprabharaja; and the 
same form is found in the MafljidSrimulakalpa (Valdya ed.) 5.8, in the 
Tibetan translation of the Arya-tathagata-vaiduxyapvcibha-nama-baladhana-- 
-scanadhi-dkaranZ (Pek. vol.6, no.137) 139-A-A, and in Ponds Pelllot 
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tib^tain nos. 247 and 248. But in Dpal brtsegs' gsuh T(ib vin po aheH 
gtm rgyud §a kya'i robs rgyud (Pek. vol.144, no.5844), in his quotation 
from StP, the name is given simply as sman gyi bla bai du rya'i ’od 
(129-5-7), and in his quotation from Bhg as sman gyi bla (181-3-7). 

About all we can say here is that it appears that -raja was probably not 
an original part of the name, and that after its initial appearance it 
was an optional clement which in time became increasingly less so. 

All of this would not be of great significance were it not for the 
citation of our text in the Siksasamuaaaya. As we have already seen, 

Sika 174.1-175.13 quotes almost nil of Bhg [11], the whole of [12], about 
half of [15], and about three q<iarters of fl6]. Here the title of the 
text from which Santideva was quoting Is given as Bhaiaa,jyaguruvaidimja- 
pvabhaTMoa-autra. A problem, however, arises when we note that Santideva 
quotes another short passage at Sika 13.12 from a text he calls the 
Bhaiaagyagumvaufiryapvdbha-autra. It is natural enough to assume, as 
Bcndall and Edgcrton in BHSD have done, th.it this is the same text as 
that quoted at Sika 174.1ff. Such an assumption seems to be supported 
by the fact that both Mahavyutpaiti 1404 and Dpal brtsegs (181-3-6) refer 
to, presumably, our Bhg under the title Bhaisadyaguvuvai^ryaprdbha 
-‘(BUtTa)\ and the dkav-ahag Idan-dkar ma (Lalou, JA (1953) 323) refers 
to it as the (da btiin gSegs pa) smnn gyi bla bai du rya ’od (kyi afion gyi 
amon Icun gyi khyad pnv rgyaa pa), while the rgyud sde apyi’i rnevn par 
gzag pa rgyaa par brjod (Lessing and Wayman ed.) 108.9 refers to 11 as the 
(de b^in gSega pa) aman gyi bla bai rya’i ’od kifi I'ayal po ’i (anon 
gyi, etc.). It would appear tliut as with the name of the Buddha by itself, 
so that name In the title of the text could either add the -raja or 
dispense with it; or put another way, in the same w.ny as both names refer 
to the same Buddha, so both titles refer to the same text. (X is the only 
Ms. at digit which preserves a title, and here it Is given simply as 
axx(x)sajyaguru n.nma mahaynnasutram.) But our problem arises from the 
Fact that the passage quoted .‘it Sika 13.12 under the title nhaiaa,iyaguru- 
vaiduryaprnbha-autra, unlike those quoted at Sika 174.1Ff, is not Found 
in any of the Mss. of Bhg found at digit. It reads: 

etne ca bhaisajyaguruvaiduryaprabha-sutre drastavyam / 

yas tu mahasaitva uvom Srutvupi bodhlsattvacaryaduskaratam apl 

prujfloyavagahyotsahata eva sakaladuskhitajonaparitranadhurum 

• • 

avnvoilhim tena vandanapfijanapapadeSanapunyfinumodanabuddhndhye- 

• • • 

sanoyacanabodhiparinamanoin Hr.t.ya kalyanamitrom (adhyesya; so 
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Valdya) tadiiktanuvSdena svayam va vaktavyaja / samanvaharacar- 
yahaiti evam nnmety uktva / 

This passage is not only not found in the Gilgit Mss. of Bhg, it is also 
unlike in both tone and content anything that is. It is, more than any¬ 
thing else that I know, similar to the Mahayana 'ordination' formulae 
discussed by N. Dutt in "Bodhisattva Prntimoksa Sutra", Indian Histoin-aal 
Quarterly 7 (1931) 262fl. It is of course possible that Santldeva was 
quoting from a redaction of our text which contained this passage, but 

A' 

given the 'tone and content' of the passage, this seems highly unlikely. 

It also seems unlikely that some other text, a text dealing with 
'ordination' procedures, would have had the same name as our text, and 
that the quotation was taken from that. The most likely possibility 
.seems to be that Santldeva gave the wrong title to the source of hl.s 
quotation, and that the pas.sage in question has nothing to do with our, 
and probably the only, Bhg. 

b. There is one other major point in reference to the name of our Buddha 
which must be mentioned. As is well known there arc a nund>er of other 
figures, mostly bodhisattva.*? but at least one Buddha,who have names which 
have one or two elements in common with that of Bhaisajyaguruvaldurya- 
prabha. At Gilgit these include the bodhisattvas Bhaisajyaraja, who is 
mentioned at Sgt 2109.6; SP 3.26, ch.X, 156.1, ch.XXTI, etc.; Bhaisajya- 
samudgata, who Is referred to at SP 3.27, 173.23, etc.; and Bhaisajyascna, 
referred to at Kv 258.14 and prominent throughout Sgt. Outside of Gilgit 
we find Bhaisajyaraja as the name of a former Buddha in ch.XII of the 
VimatakirtinirdeSa and at Iclitavistara (Lefmann ed.) 172.8 (Lamotte, 
L'enoaignemanty 375 n.ll, by an oversight gives the n.nme as Bbaisajyaguru) . 
There have be(*n a number of nltempt!; to Connerl one or aiioliier of lliese 
figures - usually the bodhisattva Bhaisajyaraja - with Bhalsajyaguruvai- 
duryaprabha, usually by arguing that since the bodhisattva Bhaisajyaraja 
is mentioned several times in SP, and since the SP is supposed to be 
earlier than lihgy the Uuddlia Blinisajyaguruvaiduryaprabha must have been 
developed from the figure of the "earlier" bodhisattva. The aR.sumptLon, 
of course, behind all such attempts is that since both figures had names 
with Bhaisajya as the first element and raja as the final element, they 
must be related. A further assumption was that any figure which had 
bhaisajya as a part of his name must have been conceived of .-is a "lioiilor". 
Given the nature of the arguments which support them, T think It Is 
entirely unnecessary to discuss these attempts in detail. Note only that 
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the character of these figures, especially Ciie two most proninent, 
nhalsajyarnja and Bhalsajyaguruvaldiiryaprabhn, l>ave absolutely nothing 
in common. Bhaisajyaraja, as he is nxjst fully presented in SP ch.XXIT, 
has very much in comnon with another figure In Buddhist literature, but 
his name happens to be Ksemadatta (cf. SR ch.XXXIII and J. Filllozat, 

"La mort volontalro par le feu et la tradition botiddhlquc Indlennc", 

JA 251 (1963) 21-51). Hie fact that both have Bhalsajya as the first 
element of their names Is completely without relevance. As we will sec 
below in some detail, Bhalsajyaguruvaiduryaprabha, even in Bhg, the most 
Important text devoted to him, is not conceived of primarily as a "healer". 
This is even more so in regard to Bhaisajyaraja. The only iiealing 
functions mentioned in the whole of the Bhaisajyarajapurvayoga-parivarta 
are ascribed not to Bhaisajyaraja, but to the power of the text itself 
(-ayom saddhaimapundarlko dharmaoaryayah ... vadya ivaturanaCinl ... 

sarvasattvanam ... sarvavyadhi-cchedakah, SP 166.27f; "bhaisajyabhuto 

• • • 

bhavisyati glananam sattvanam vyadhisprstanam; imam dharraaparyayam Irutva 

• • • ••••• • 

vyadhih kaye nakramisyati na jara nakalamrtyuh, SP 168.16). Finally, the 

• • • • 

significance of the fact that the names of the two figures sometimes have 

-raja in common as the final element is very largely undercut by the 
additional fact that the evidence indicates that -raja was not an original 
part of the Buddha's name and that even after it was added it remained 
optional. It is of course not impossible that it was added under the 
Influence of the name Bhaisajyaraja at a time when this bodhisattva 
became prominent. But this would obviously imply that the Buddha Bhalsaj¬ 
yaguruvaiduryaprabha, if anything, preceded the bodhisattva la time. 

Implicit in what I have said above Is the warning that if we are to 

avoid misunderstandings we must read texts rather than analyze names. Tn 

specific reference to Bhg this means that we must look very closely at 
the way in whlcn the text Itself presents - and by Implication, conceives of 

— the Buddha Bhalsajyaguruvaiduryaprabha (who for the sake of convenience 

• • 

will from now on be referred to by the shortened form of Bhaisajynguru). 

In reading through our text it becomes obvious that an extremely important 
component in the complex of ideas which is developed around the figure of 
Bhaisajyaguru in Bhg concerns the power of his name. (For the Indian back¬ 
ground see J. Gonda, Notes on Names and the Nam of God in Ancient India 
(Amsterdam: 1970).) It is almost exclusively by means of his name that 
'he' becomes available and that the individual gains access to his 'power'. 
It will, tlicrcfore, be convenient for our niialy.sls to concentrate on those 
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passages which concern the name and the power of the name. Such passages 
almost always involve two basic factors: 1) an individual in a specific 
situation, perhaps more correctly, a specific predicament; and 2) the 
result for that individual which follows from hearing Bhaisajyaguru's 
name. By determining these situations and results we determine the range 
of Bhaisajyaguru*8 activity and, by extension, we gain a fairly definite 
idea of his specific character. 

An analysis of these passages is most easily presented in schematic 
form. I give below the material arranged in two columns: in the first, 
the situations and individuals for which the power of the name was made 
available; in the second, the end to which the power of the name was to 


lead. 

The name is available 

Bhg [2]: for those who live in the 
'last period*; 

Bhg [5.5]: for those who have 
failed in morality, 

Bhg [5.6]: for those who are lame, 
hump-backed, diseased, crippled; 

Bhg [5.7]; for those who are sick 
and without refuge or medicine; 
helpless, poor; 

Bhg [5.8]: for women who desire 
to free themselves Crom existence 
as a woman; 

*Bhg [5.]0]: for those terrorized 
by kings, jailed, condemned to 
death, etc.; 

*Bhg [5.11]; for those who, 
because of hunger and thirst, do 
evil; 

*Bhg [5.12}: for those who are 
naked, poor, troubled by heat, 
cold, flics, etc.; 


to effect the elimination of the 
obstructions arising from karma. 

to prevent unfortmiate rebirth. 

to effect their coming to be such as 
have all their faculties and fully 
formed limbs. 

to allay all diseases, restore health 
and avoid calamities. 

to ensure that this will be their 
last existence as a woman. 

to deliver them from such calamities. 


to effect their provision with food 
and satisfy their bodies. 

to effect their provision with 
clothes and luxuries. 
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Bhg [7]: for those who, from 
stinginess and the non-giving of 
gifts, are reborn in the world of 
ghosts or among animals; 

Bhg [8]; for those who undertake 
the rules of training, but fall 
in morality, views, etc.; or who 
guard morality, but do not seek 
great learning; or who have 'great 
learning' but are proud on account 
of it - all of whom are reborn in 
hell; 

Bhg [9]: for those who praise them¬ 
selves and berate others and as a 
consequence are first reborn in 
the hells, then among beasts of 
burden or inferior families or 
into slavery; 

Bhg [10]: for those who are the 
object of attack by boastful and 
hateful persons who through com¬ 
pulsion of various devatas, bloody 
worship of yaksas, rites of black 
magic, etc., try to cause obstruct¬ 
ion to life or destruction of the 
body; 

Bhg [11]: for monks, nuns, laymen 
and women and others who have 
undertaken the 8 part fast and 
upheld the rules of training, nil 
of whom apply their roots of merit 
to rebirth In Sukhavntl; 

Bhg [12]: for women; 


to effect their rebirth among men 
and the obtainment there of 're¬ 
collection of former births', on 
account of which - from fear of 
another unfortunate rebirth - they 
wi 11 pr.ic ti sp. pi ving. 
to effect their rebirth among men 
and their being there of correct 
views, vigorous, etc. and their 
obtainment, after having gone forth, 
of the practice of the bodhisattvn. 


to effect their release from all 
suffering and their coming to be 
wise, distinguished. Intent on roots 
of merit; their cutting of the snares 
of Mara, their escape from old age, 
suffering, etc. 

to effect protection from such ob¬ 
struction and dwelling in a state 
of friendliness towards all. 


to effect that rebirth in Sukhavntl, 
or in a deva-world, or among men a.s 
kings, or in rich and high status 
families. 


to ensiirc that this Is their last 
existence as a woman. 
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Bhg [13]: for believing sons or 
daughters of good family in the 
last time; 

*Bhg [15]: for believing sons or 
daughthers of good family who 
uphold the 3-fold refuge, for 
r’ ^se who uphold the 5 or 10 
rules of training, the 400 rules 
of the bodhlsattva, the 250 rules 
of a monk or 500 of a nun, but who 
fall in one or another of these 
rules and therefore fear rebirth 
in an unfortunate destiny or hell; 

*Bhg [15]; for a woman experiencing 
pain in childbirth; 


to preserve them from untimely 
death and from any deprivation of 
vital warmth. 

to avoid the suffering of the 3 
unfortunate destinies. 


to effect a quick delivery and the 
birth of a beautiful, healthy, etc. 
son. 


Bhg [16]: for whoever hears the 
name; 

*Bhg [17], **[18]; for one at the 
moment of death; 


Bhg [21]: for the yaksa-generals; 

Bhg [21]: for those who preserve 
the name; 


to prevent any unfortunate rebirth. 

to ensure an immediate 'return' or 
a 'return' within 49 days, in which 
state he will be conscious of his 
previous experience and will thus 
avoid doing bad karma. 

to remove the fear of unfortunate 
des tinies. 

to gain protection, release from all 
calamities, fulfillment of all 
wishes at ti;e hnnd.s of the yak.sn- 
gencrals. 


[*: the effect is ascribed to the agency of the name only in Redaction B; 
**: the effect Is ascribed to the agency of the name only in Tib. On 
both see Introdvictlon "On the Redactlonal Differences In the digit Mss. 
of Bhg."] 
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I£, as we stated above, we can determine the range of Bhalsajya- 
guru's activity, and therefore his basic character, by determining the 
specific situations in which the power of his name is thought to be 
potentially operable, then it is very difficult to maintain. In light of 
the above material, that he was conceived of solely, or even primarily, 
as a Buddha of healing. Of the twenty-one situations described in the 
text in which the name of Bhaisajyaguru is said to be operable, only two, 
[5.6] and [5.7], appear to be connected with 'healing'. To these two we 
could possibly also add [13] (untimely deaths - although most, if not all, 
of these are accidents, not illnesses) and *[15] (difficulties of child¬ 
birth). There might also be a temptation to add *[17] and **[18], which 
concern the individual at the moment of death, but to do so would be to 
misunderstand the function of the ritual there described. As we will see 
below this ritual is not intended to 'heal', to revive the dying man, but 
to ensure that he obtains n direct awareness of the fact of karma. 

If the situations developed in the text do not - apart from these 
few examples - picture Bhaisajyaguru as a 'healer', then it Is necessary 
to ask how, in fact, they do picture him. Here It should be noted that 
the specific situations presented in the text are, on the surface, of a 
rather heterogeneous character. They have, however, one thing in common; 
they all involve an individual in a state of anxiety and unease which 
arises from the actual or potential rebirth confronting him. /fhat in the 
second case, that of potential rebirth, this anxiety amounts to a fear of 
death and its consequences is confirmed by the fact that at Bhg [5.5], 
[5.8], [7], [8], [11], [12], [15] (1st), [16], *[17], **[18], [21] (and 
probably [5.6] and [9]) hearing the name of Bhaisajyaguru is specifically 
stated to function in such a way as to meet the fears associated with 
death; it makes possible the prevention of an unfortunate rebirth or 
ensures an eventual good rebirth. That is to say that here Bhg pictures 
Bhaisajyaguru as nuking available, in the form of his name, a means where¬ 
by the individual is able to cope with the anxiety associated with death 
and the predictable consequences of the accumulated mass of his past 
actions. This is hie fmetion, and this is a very different thing from 
'healing*. Although we will have more to say alout this later, it should 
here be stated that by the very way in which the Buddhist 'world' is 
constructed, death, rebirth, and karma are Inextricably interlocked; the 
primary meaning of a Buddhist death is the 'judgement' which is unavoid¬ 
ably implicit in it; i.e. rebirth. And that texts such as Bhg take as a 
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given this karmatically constructed world is made explicit in Bhg [7], 

(8], [9], *(17], and **[18] where the 'power' of Bhaisajyaguru's name 
comes into effect after the initial death of the individual concerned 
and in the hells, the world of Yama, etc. (i.e. after the results of 
karma have come into effect.) This,in turn, suggests that it is important 
to once again emphasize that the concern here is not with death in itself, 
but with the death-experience as the implementation of the full effects 
of one's past actions. The ultimate concern, then, is with the conse¬ 
quences of one's karma; death is in this sense only the occasion on which 
these become fully and finally manifested and come into effect. 

If in the above set of situations the name of Bhalsajyaguru functions 
In response to the anxieties and fears connected with death and its con¬ 
sequences, then it is fairly easy to see that the remaining group of 
situations - [5.7], *[5.11], *[5.12], [10], [13], *[15] (2nd), - also 
responds to what amounts to the same basic anxiety and fear. These 
situations too have one thing in common: they are all life-threatening. 
Here Bhaisajyaguru's name functions not to remove the anxiety and fear 
of the consequences of death by assuring that they might be favorable, 
but it functions to remove the imminent fact of death and therefore the 
Immediacy of its consequences which cause that anxiety and fear. The 
first set takes death as a given, as being in some sense already present. 
The second takes it as at least temporarily avoidable; both, however, 
respond to the same basic fear. 

In light of the material in Bhg then, Bhalsajyaguru emerges as a 
figure whose range of activity is in terms of the specific situations 
highly generalized; he is presented as potentially active in any situation 
which is connected with the fear of death or the implementation of the 
effects of one's past actions. 

But the reader at digit would not have known Bhalsajyaguru from Bhg 
alone. He would also have known him from Bbp^ and it is Bbp which can 
serve as a check on the picture we have drawn of our Buddha on the basis 
of Bhg. It is significant that Bbp appears not only to confirm our 
characterization, but to extend it in some interesting directions. Here 
again the function of the namadheya may serve as our point of departure. 

The first references to the 'power of the name' we find in Bbp are 
concerned with formulating the basic idea. Fol. 1296.4f, Tib 191-5-5f, • 
is a good example: 
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And moreover, 0 devaputras, through a former vow Tathagatas 
(who have been parlnlrvaned for a thousand years), or who have 

been parlnlrvaned for even a kalpa, or even for a koti of kalpas, 

• • 

as a result of beings worshipping and honoring and causing the 
construction of relic stupas (and causing the construction of 
Images) and holding the name [of those Buddhas; ...naraadheya- 
grahana-] and preserving and worshipping the Good Law, they 
[the Tathagatas], even though situated In var^-'-us world-spheres, 
effect their release from all hells, births among animals, 

(the world of Yama, Inopportune times, unfortunate destinies, 
bad rebirths and downfalls, from all sufferings, until In due 
order they are fully and completely awakened . 

Here, 'holding the name' Is one of several activities on account of 
which 'Tathagatas', through the mechanism of a former vow, assure the 
eventual release of beings from tne hells, unfortunate rebirths, etc. 

(see also fol.1297.2/Tlb.192-1-2; 192-3-8). The point to be noted here 
Is that the text Is announcing a g< ‘.ioral pattern of activity which applies 
to Tathagatas, plural, as a category. It Is, I think, sufficiently 
obvious that this general pattern fits perfectly In Its essentials with 
the pattern of Bhalsajyaguru's activity discovered above and it is 
reasonable to suspect that Bhalsajyaguru Is only one of a more general 
type. Happily enough, Bbp explicitly confirms that suspicion. At Bbv 
192-4-6f Prasenajlt says to MaHjusrl: 

"Who are the Tathagatas (de dag gah lags) that, because 
(beings) have merely heard their name (mtshan thos pa tsam dan) , 
or worshipped or honored them, will effect the release of those 
beings, who have done evil, from the hells, and from birth among 
animals and from the world of Yama, and will effect their going 
to a good destiny ? In what world-sphere do those (Tathagatas) 
live and how are they to be worshipped ?" 

MaffjusrI responds saying 'listen, I will tell you who those 
Tathagatas are:' (Skt. names are from Chandra, Tibetan-Smskvit Diotionavy.) 

"In the world-sphere Vaiduryanlrbhasa a Tathagata, Arhat, 

Samyaksambuddha named Bhaisajyaguruvalduryaprabha lives, dwells, 

• • • 

abides and is teaching dharma; in the world-sphere gtsug phud 

can (Sikhanin) a Tathagata, Arhat, Samyaksanfcuddha named rin po 

• • 

•che'l gtsug phud can (*Ratnasikhanin) is; in the world-sphere 




drl ma med a Tathagata ... named drl ma med par 'byun ba; 
in the world-sphere Si ba a Tathagata ... named rnb tu zi 
ba bkod pa; in the world-sphere Sukhavatl a Tathagata ... 
named Amitabha; (then follow Tathagatas named pa mo 'byin ba, 
rdo rje mkhregs pa (Aksobhyaprajffabha), mya nan bral ba 
(VigataSoka), 'jigs pa thams cad rab tu zi bar mdzad pa, etc. 
up to:) in the world-sphere dbah po there is a Tathagata 
named dbah po'i bio gros; through only preserving his name 
(de'l mtshan bzuh ba hid kyls) one comes to be the leader of 
devas; in the world-sphere zla ba there is a Tathagata named 
zla ba rgyas pa dri ma med pa; through worshipping and pre¬ 
serving his name (de'l mtshan bzuh Sin mchod pas) one comes 
to be freed from all impurities; in the world-sphere khyad par 
thob pa there is a Tathagata named nan 'gro thams cad zi bar 
mdzad pa; through t^orshlpplng and preserving his name one comes 
to be freed from all unfortunate destinies; in the world-sphere 
legs par snah ba there is a Tathagata named sems can thams cad 
sdug par mthoh ba; througih worshipping and preserving his name 
one comes to enjoy all worlds; 0 Son of good family, in brief, 
the Tathagatas dga’ ba'l dpa, tsan dan dpul (CandanasrI), dpa' 
bo (Sura), bdud thams cad kyi stobs rab tu 'joms pa, gtsug phud 
can (Sikhin), thams cad skyob (Visvabhu), log par dad sel 
(Krakucchanda), gser thub (Kanakamunl), 'od sruh (Kasyapa) - 
0 Great King, on account of preserving the name of these 
Buddhas, Blessed Ones, who have been parlnlrvaned for hundreds 
of millions of years, or parinirvaned for hundreds of kalpas, 
on account of having had made (for them) relic-stupas, painting 
and Images, and worshipping and honoring them with lamps and 
perfumes and flowers and scents and unguents, and preserving 
their teaching, and on account of penances and austerities and 
obligations and fasts, these Tathagatas effect the release of 
all beings from all bad rebirths and unfortunate destinies. 
Purifying the obstructions of karma which persist for kalpas, 
the five acts with Immediate retribution, etc.; having gone 
to fortunate destinies and not having gone to unfortunate 
destinies, in due course they will fully and completely awaken 
to utmost, right and perfect awakening." 
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This passage, then, appears to make explicit what we had already 
suspected: that Bhalsajyaguru at digit would have been seen as one of 
a category of Buddhas which Included, among others, Amitabha and the 
previous 'historical* Buddhas, Kasyapa, Slkhln, all of whom made the 
effects of a former vow potentially available through the Instrumentality 
of. Importantly, the power of their name; and who functioned. In this 
sense,primarily in situations connected with the fear of death, and 
above all, the fear of the karmatic consequence of death, l.e. future 
states of rebirth. Here again, and perhaps even more than in Bhgt the 
power of the name is presented as coming Into effect aftev the initial 
death of the Individual concerned and in the hells, the world of Yama, 
etc. 

We can also cite a few additional passages from at least one other 
Gilgit text which Indicates that there are still other Buddhas who were, 
or could be, conceived of as belonging to this type. Perhaps some of 
the most interesting passages in this regard come from the Ajitasena- 
vyakarananirde§a-Butpa 

AJ: GBMs lx 2343.4-2345.4; GMs 1 105.13-106.17: 

yo lokanathfisya hi naitiu (yah) sriaie 

samsaraduhkha vinirmuktu so naro 
apayagami na kadaci bheCsyateU 

svargain ca so yasyati llghram evani // 
yo lokanathasya hi namu yah srune 

drdhapratijflo bahukalpakotibhih 
niahanubhavo sugato mahatmanah 

kalpana kotyo nayutan acintiyan 
GO bodhisatvo sthita gaingavaluka 

na kadaci so gacchatl durgati bhayam // 
yo lokanathasya hi namu yah srune 
apayagami na kadaci bhesyate 
kalpana kotinayuta acintiya 

raja aa bhoti sada cakravartl // 
yo lokanathasya Chi3 namu dharayet 

yat kimci purvam sada papu yat krtam 

sarvam ksayam yasyaCtilxxmat 

• • • 

Sakropi devendru mahanubhavo 
knlpmia kotfnnyutnn acintnya // 
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sukhavatim gacchati buddhaksetram 

• • • 

paryamkabaddho sada bodhisatvo 

brahmasvaro susvaru mamjughosa 

bhavanti varsana sahasrakotibhih // 

* • • • 

apayagaml na kadaci bhesyate 
yo lokanathasya hi namu dharayet // 

CIt is fairly certain that one or more padas have dropped out of some of 
these gathas. I have therefore ’punctuated’ the text, by means of double 
dandas, in accordance with what seemed to me the sense, and not in accor- 
dance with the metrical structure.! 

Whosoever would hear the name of the Lord of the 
WorD.d, that man would be freed from the suffering of 
Somsara; he will never be one who goes to an unfortunate 
state; but he will thus go quickly to heaven. 

Whosoever would hear the name of the Lord of the 
World - he who is firm in his promise through many 
kotls of kalpas, one having great might, a Sugata, 
eminent - that bodhisattva, (though) he remain for 
unthinkable kotls of nayutas of kalpas similar to the 
sands of the Ganges, he never goes to an unfortunate 
destiny (or to a state of) fear. 

Whosoever would hear the name of the Lord of the 
World will never be one who goes to an unfortunate state; 
for unthinkable kotls of nayutas of kalpas, he is always 
a wheel-turning king. 

Indeed, who would preserve the name of the Lord 
of the World, always whatsoever is the bad which was 
formerly dona, all that will be exhausted ... Moreover, 
he (will be) Sakra, the leader of devas, having great 
might for unthinkable kotfs of nayutas of kalpas. 

He goes to the buddhafield Sukhavati always CasD 
a bodhisattva sitting cross-legged; for thousands of 
kotls of years he comes to be one having the voice of 
Brahma, a fine voice, having a charming sound. 

Ho will never be one who goes to an unfortunate 



state, (he) who woiild preserve the name of the Lord 
of the World. 

Aq: GBMs ix 2353.3-2355.6; GMs i 109.9-110.20 

avasya mCel purvakrtena kaCrlmana 

yenaham JaCtul daridrake e^he 

• • 

karohi (ka)runyxi mamam hi duhkhita 

• • • 

vl(ni)v(ar)Cta3ya naraka hi pala: 

karohi karunyu inamam hi duhkhitaya 

* * • 

istrihhava upapannu nayaka 

krtam hi natha pranidhini tvaya hi 
ye keci satva iha jambudvipe 
tisthamti ye vai dasasu disasu 

satva hi sarve sukhita Ckariisye 

ye kecit satva iha jamhudvlpe 

namam ca vai dharaya palcakale 
parinirvrtasya tata palcakale 

hhavisyate sasanavipralopam 

yatkimci papam tada purvu yat krtam 

* • • • 

sarvam ksayam yasyati sighram eCtalt 

Inevitably, by an act which was done formerly 
by me I am born in a poor household. Have compasdion 
on my state of suffering ! Turn (me) back from hell, 
indeed protect (me)!(?) 0 Leader, have compassion 

towards my state of suffering, being reborn as a woman 
• • • • • • 

Indeed, 0 Lord, the vow was made by you; 'which¬ 
soever are the beings here in Jambudvipa, or which are 
they that abide in the ten directions - all those 
beings I will indeed make happy' 

• • • • • 

Whatsoever being here in Jambudvipa would in the 
last time preserve (your) name, in the last time when 
there will be a crumbling of the teaching after (you) 
are parinirvaned, then whatsoever is the evil which 
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was forraerly done (by him), all that will be quickly 
exhausted. 

Both of these passages- are presenting a Buddlia which has all the 
characteristics of our type. It is therefore of considerable interest 
that the lokanatha, the Buddha, who is here being described is in fact 
the Buddha Sakyamuni. As he is presented here there is nothing to 
differentiate him in his basic features from Bhaisajyaguru, from Araitabha - 
at least as this latter appears at Gilgit -and from the whole list of 
Buddhas found in Bbp, 

Although other examples could be cited - notably SmD 95.3-97-15 - 
I think it is sufficiently claar from Bbp and Aj that Bhaisajyaguru does 
not appear at Gilgit as an isolated individual. The reader at Gilgit 
would have been forced, by Arirtue of the passage in Sbp, to see him as 
one of a large category of religious figures - in this case Buddhas - 
all of whom had a certain number of defining characteristics in common. 
These defining characteristics, if we may siunmarize here, present a 
Buddha with the following features: l) He, or rather, the effect of 
his vow, is potentially available through a broad category of religious 
activities undertaken in reference bo him; prominent ojriong these actiAd- 
ties is the ritualized recollection - whether verbal or mental - of his 
name. 2) This vow is potentially available in, and responds to, a broad 
category of situations which have in common the fear of death and the 
'Judgement' implicit in death. 3) This potential availability functions 
to assure, negatively, the avoidance of an unfortunate rebirth, or, 
positively, the achievement of an auspicious rebirth, or, finally, the 
temporary avoidance of any rebirth at all. This latter again has both 
a positive and negative aspect. In the former it may fvmction to proAfide 
the individual with goods, wealth, etc. C5.11]» C5.12]; that is to say, 
with those things which reduce the constant potential life-threat of his 
environment., (poverty, starvation, etc., and, what is more typically 
Buddhist, the possibility of doing evil on account of poverty, etc.). 

In its negative aspect it may function to remove the possibility, usually 
presented as imminent, of accidental or Adolent or 'unnatural' death. 
Finally, 1*) this potential availability is based on a prior assurance, 
usually in the form of a formalized declaration to the effect that 'if 
this is done, that will follow'. 


140 


There are, of course, other figures in digit literature besides 
those Buddhas. These others are primarily bodhlsattvas, the most important 
of which is, without a doubt, Avalokitesvarn. Tt will not be without 
interest to look at the way in which these figures - particularly Avalokita 
are presented. There are two texts at digit which are almost entirely 
devoted to the figure of Avaioklteiivara, the KniKindavyiiia uiul tlie 24tli 
chapter of the Saddhavmapmdmnka. We might look briefly at both of 
these, the latter first. 

The prose section of SP chapter 24 (5P 304.1-305.20; 286.1-15; Kern 
438-46) begins, after tlie introductory question as to why Avalokita is so 
called, with a general statement; 'Here, O Son of good family, as many as 
arc the hundreds of thousands of kotTs of niyolas of beings who niidorgo 
suffering (dnhkhnnt prntynnubhavanti), if tliey would lioar tlie name (nnma- 
dheyam srnuyus) of Avalokitesvara, the bodhisattva, mahasattva, they all 
would be released from that aggregate of suffering (duhkhaskandhat)'. 

This statement introduces both the general theme and tlie basic vocabulary 
which will be developed throughout the chapter. In effect, the remainder 
of the text is taken up almost solely with making the meaning of the 
general statement's 'duhkha^^i' more specific by enumerating a series of 
situations in which hearing the name of or 'invoking' (akrandam kuryat) 
Avalokita has a beneficial result. Here already we can see parallelisms 
with the treatment of Bhaisajyaguru in both in the method of 

characterization by means of the situations in which he is thought to be 
operable, and in the fact that 'he' is presented a.s available primarily 
through the power of his name. But if we look at the specific situations 
it will be clear that the parallelism goes considerably beyond this. All 
of the situntlon.s are presented through a more or less standard formula; 
if an individual is in such and such a situation, and if he then hears 
or pronounces the name of, or invokes Avalokita, the otherwise predictable 
consequence of the situation will not result. Almost all the situations 
have Lho same predictable consequence; death. They are almost all what 
I have previously called life-threatening situations. The threat is by 

fire: mahaty agnlskandhe prapateyuh; by water: nadibhir uhyamana, or 

• 

shipwreck; by execution: vadhyotsrsto; by yaksas and raksas; by fetters 
and shackles: hadinigada; by cheats, enemies and thieves: dhurtoir amitraiS 
caurail ca. In these situations Avalokita responds to a fear of death; 
but that the essential component in the fear of death is, again, the fear 
of the 'judgement' implicit in it, is suggested by the next three items 
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or situations enumerated in the text: 'which beings, 0 Son of good family, 
have acted from passion, they, after Iwving done homage to Avalokitesvara, 
the bodhisattva, mahasattva, are freed of passion (ye kulaputra riiga- 

caritah sattvah te 'valokitesvarasya bodhisattvasya mahasattvasya 

• • 

namaskaram krtva vigataraga bhavanti); the same formula is then used for 
dvesacaritah and mohacaritah. The final situation given in the prose 
concerns a woman who desires a son or daughter who docs homage to Avalokita 
and as a consequence brings forth either a son or daughter who is lovely, 
beautiful, and who has 'planted the roots of merit' (avaropitakusalam^a). 

The verse portion of Ch. 24, rather than being a versified version 
of the preceding prose, appears as if it might instead be an Independent 
text treating the same material. It begins with Aksayamntl saying to 
someone named Cltradhvaja, in response to the latter's question as to why 
Avalokita is so called: 

srnu caraCwl avalokiI.eCsvare // // 

bahukalpasata alcintiya 

bahubuddhana sahasrakotibhih 
pranidhfinu yathS visodhitas 

tata smuyanto mama pradesato // ' // 
sravano atha darsano pi ea 

anupurvam ea tatha anusmrtih 
bhavatiha amogha praninani 

sarvaduhkhabhCaDyCalCsokanasaitah // h // 

This passage is not free of ambiguity, but 1 think it might be trans¬ 
lated something like this: 

Listen to the conduct of Avalokitesvara ! // 2 // 

Hear now from my description how for many 
unthinkable hundreds of kalpas under many thousands 

of kotls of Uuddhns (he] refined Ills vow ! // 3 // 

« 

Surely hearing, and also seeing, and so to 
successively recollecting [this] is here for 
living things an unfailing [source for the] 
elimination of all suffering, fear and anxiety // 4 // 

Then follows in a manner similar to the prose a list of specific situations 
expressed in the formula: 'If a man finds himself in such and such a 
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situation, then 'calling to mind Avalokita' (smarato avalokitesvaram), 
the otherwise predictable consequences of the situation- '”*11 be avoided'. 
Again, the situations are all life-threatening, the .being from 

fire: agnikhadaya patayed; water: sagaradurgi patayen; falling: meruta- 
latu patayed; storm: vajramaya parvato, vidyu and vajra; enemies: satru- 

ganalh parivrtah; execution: vadhyaghatana; fetters and shackles: 

• • • • 

hadlnlgada; witchcraft: mantra, vidya, vetala; raksas, etc. who take 

away one's vital warmth: ojaharaih parlvrto yaksanaCgasDuCrabhuta- 

♦ ♦ • 

raksasaihl; fearful beasts: vyalamrgaih mahabhayaih; and poisonous snakes: 
drstivisa. This enumeration is then concluded with another general state- 
men t: 

sarvatra dasaddise Jage 

sarvaksetresu aSesa drsyate // l8 // 
ye aCksanalCdurgatrbhaya 

narakaDtiryaCgDyamasya sast.ai.' 
jatrjaravyadhipidita 

anupui’vam prasainanti praninam // 19 // 

Everywhere in the ten directions in the world, 
everywhere in all fields he shows himself, [and] //18// 
which, for living things, are the fears of inopportune 
times [for rebirth], or of unfortunate rebirth in the 
sphere of the hells or among animals or of Yama, 

[and which are] the afflictions ot birth, old age 
and disease, [these] are in due order allayed. 

It la not (llffirult to arrive at a general cluiracterl/.atlon of 
Avalokita on the basis of this material. As a matter of fact, such a 
characterization is expressly formulated by Vs.25; Avalokita: marane 
vyasane upadrave / tranu bhoti saranam parayanam: 'in death, in disaster, 
in calamity, is the protector, refuge and recourse'. But this character¬ 
ization, as we already know, is not specific to Avalokita in the Buddhism 
of digit. Characterized in this way, he appears as only another example 
of a much larger group, one example of, in fact, the typified Buddha-flgure 
we have noted above. All the defining characteristics are here: 1) He, 
or again, the effect of his 'vow', is potentially available through 
religious activity undertaken in regard to him - here, again there is a 
decided emphasis on recollection or hearing of his name; 2) this 'vow* 
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is potentially available In, and responds to, a broad category of 
situations which have In common the fear of death and the judgement 
Implicit In It; 3) this potential availability functions - In this 
case overwhelmingly - to remove the possibility of Imminent accidental 
or violent death; and 4) this potential availability is based on a prior 
assurance, although we are here told very little about this. But there 
Is even more: the shared characteristics of Avaloklta and our type, 
especially more clearly delineated members of our type, go considerably 
beyond just these general definitional features. For example, at least 
four of the situations or sets of fears responded to by Bhaisajyaguru 
have an almost exact correspondent (although not necessarily verbally 
'exact*) in the situations responded to by Avaloklta: B'hg [5.10]: 
execution; Bhg [10]: witchcraft; and Bhg [15]: childbirth. The fourth 
correspondent in Bhg is perhaps the most interesting. At Bhg (14] we 
find a list of kinds of fears (bhaya) the removal of which Is to be 
effected by undertaking the ritual activities detailed at the beginning 
of that section; at Bhg 113] it is stated of those who preserve the Bhg^ 
the name of Bhaisajyaguru, etc.: "Not for them will there be an untimely 
death", and at Bhg [20] a list of these "untimely deaths" Is given. The 
significant point here is that the list of what Bhg [14] calls "fears", 
and the list of what Bhg [20] calls "untimely deaths", and the lists of 
situations given by both the prose and verse of SP as those to which 
Avaloklta responds, are all only variant forms of a single more or less 
standardized list of basic human fears. This list, as we will see below, 
has a wide distribution In the literature of digit, but for the moment 
we need only note one thing: in addition to the fact that Avaloklta has 
all the definitional features of our Buddha-type, virtually all the 
specific situational responses which SP ascribes to Avaloklta are also 
ascribed in Bhg to Bhaisajyaguru. They are in this respect functionally 
interchangeable, and this functional interchangeability is explicitly 
expressed in the vocabulary availcble to it by SP itself: 

"Who, 0 son of good family, will do homage to the bodhlsattva, 
mahasattva, Avalokltesvara, and will preserve his name; and who 
will do homage to Buddhas, Blessed Ones, equal in number to the 
sands of sixty-two Ganges rivers, and will preserve their names; 
and who will do puja with robes, alms bowls, couches, seats, and 
medicines for the sick to as many as are Buddhas, Blessed Ones, 

(who arc now) standing, abiding, dwelling - what do you think, 
son of good family, would that son or daughter of good family. 
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on account of that, generate an accumulation of merit ?* 

When that was said, the bodhlsattva, mahasattva, Aksayamatl 
said this to the Blessed.One: ’Great, 0 Blessed One! Great, 0 Sugata! 
That son or daughter of good family on account of that would generate 
a great accumulation'. 

The Blessed One said: '0 son of good family, which, after 
having done homage to so many Buddhas, Blessed Ones, is the 
accumulation of merit, and which (is the accumulation of he who) 
would do even a single act of homage to AvalokiteSvara, the bodhl¬ 
sattva, mahasattva, and would preserve his name - in both cases 
the accumulation of merit would be the same, not unequal, not 
different'. 

Here we must state an obvious, but also an important point. The 
characterization which defined a particular type or conception of a 
Buddha in Bhgy Bbp^ Aj, and elsewhere at Gilgit, is in SP XXIV found 
applied not to a Buddha, but to a bodhlsattva. That is to say, potential 
membership in the type has been extended or broadened to Include 'Indivi¬ 
duals' of a supposedly different order. We must also note that not only 
are the characteristics attributed to Bhalsajyaguru not specific to him, 
they are not even specific to Buddhas as a group. The Karandavyuhat 
I think, only deepens these impressions. 

Since Kv is a much longer and more elaborate text than the Avaloklta 
chapter in SP, and since it is riddled with textual problems, I will not 
treat it in detail. For our purposes it is Important to note that by far 
the greater part of its narrative portion is given over to describing the 
movement of Avalokita through various hells and sphere.s of non-hiunan 
birth - Including an outhouse in Benares. 'The passage concerning this 
last visit deserves to be quoted in any serious study of Buddhism. In 
addition to this, it is short and yet a good example of the pattern of 
activity ascribed to Avaloklta in Kv. 

Kv 281.24-32; GBMs vli, fol. 1603R. 

Then Arya-Avalokitelvara, the bodhlsattva, mahasattva, liavlng 
departed from Slmhaladvlpa, went to an outhouse in the great city 
of Varanasi where many thousands of insects lived. Then Avaloki- 
teSvara, the bodhlsattva, mahasattva, having approached, having 
seen there those thousands of living things, having transformed 
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himself into the form of a buzzing bee, then to those (insects) the 

sound 'namo buddhaya nomo dharmaya namah aamphnya' was manifested 

• • 

(from that buzzing). Having heard that, all those living things 
are made to recollect the name (iti namam anusmarayanti) 'namo 
buddhaya namo dharmaya namah samghaya'. And all of them, through 
only recollecting the name of the Buddha (buddhanfunnsmaranfunatrena), 
having smashed with the vajra of knowledge the mountain of the view 
of a real individuality which arose with twenty peaks (vimsatisikha- 

rasamudgatam satkayadrstisailam; cf. Burnouf, Introduction a I’histoire 

• * • • . 

du boiiddhisms indien^ deuxieme ed. (Paris: 18 t 6) 235 n.2, 2^2), they 
all were reborn in the world-sphere Sukhavatl as bodhlsattvas named 
' Sweet Smelling Mouth'. They all, in the presence of the Blessed 
One Amitabha, the Tathagata, having heard the Mahayana [Sutra] named 
KaiKindavyuhaj and having rejoiced. In various directions their pre¬ 
diction was obtained. 

As I have said above this is a good example of the kind of activity 
ascribed to Avaloklta in Kv. The same basic pattern of activity recurs 
in the accounts of his visits to one sphere of non-human birth after 
another (Avicinaraka (260.32f.), pretaloka (263.15P), Slmlialadvlpa, the 
home of fierce raksas, etc.). This aspect of Avaloklta is summed up in 
the text when Bali, the leader of the Asuras says to him: sukhitas te 
sattva ye tava namadheyam anusmarahtl. mucyante te karasutrarauravopa- 
pannesu avicyupapannesu pretanagaropapannesu ye tava namadheyam anusma- 

ranti. mucyante te bahavah papadxihkhat. sucetanas te sattva ye tava 

• • 

namadheyam anusmaranti. gacchanti te sxikhavatllokadhatum. araitabhasya 
tathagatasya dharmam anusmaranti srnvanti: 'Happy are those beings who 
recollect your name. Those having been reborn Jn the Kalasutrn (bell) 
and the Raurava (hell), in the Avici (hell) and in the city of Pretas 
who recollect your name are freed. They are freed from much suffering 
due to evil. Well-fnlnded are those beings who recollect your name. They 
go to the world-sphere Sukhavatl. They recollect, they listen to dharma 
from Amitabha, the Tathagata' iKv 275.19; GBMs vil, fol.l597L). In all 
these passages the power of the name of Avaloklta, like that of Bhaisaj- 
yaguru at Bhg [7], [8], [9], [17], and [18], and that of the Buddhas 
grouped together at Bbp 192-A-6f, comes into effect after the initial 
death of the individual concerned and in the hells, world of Pretas, etc. 
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It is, perhaps, unnecessary to go into further details here, except 
to note that Kv, like SP, explicitly states that Avnlokita - like our 
category of Buddhas - is available through, primarily, the power of his 

name by virtue of a vow (drdhaprati jfla). This vow is expressed twice in 

• • 

KVi na ca tavat tvayanuttara samyaksambodhir abhisfuriboddhavya, yavat 
sainanbad dasabhyo digbliyah sarvaksanopnpnnnah snttva /irnoavlKono alrvaiin- 
dhatau na pratisthapita bhaveyuh, at 266.26, and in very similar terms 
at 268.11. 

But the story does not end here. If the Avalokita of XXIV and 
Ki> is presented in such a way that he is both structurally and functionally 
identical with Bhalsajyaguru, the Buddhas of Bbp, the Sakyamunl of Aj, 
etc., the same is true of the Avalokita of StA (66.7f) and EKA^ the 
bodhisattva Vajrapani (StA 57.4f), the Mahayaksini Anopama {StA 71.If), 
the Mahadevis Sankhini (StA 74.3f) and Bhiraa {StA 75.7f), etc. Tliese 
figures, though some are less extensively developed than others, all 
present the same basic features. This is true even if occasionally these 
features appear in a slightly different form. Both Avalokita and Bhima, 
for example, are presented as potentially available both through a vow 

and an 'act of truth' (satyadhisthana). This appears to be a new element, 

• • 

but as we will see below these two conceptions are, if not identical, 
closely related phenomena. Further, almost all the figures in StA are 
available not through the 'recollection' of their name, but through what 
is there usually called a mantrapada. That these mantrapadas are the 
functional equivalent of the namadheya will, however, be clear when the 
rituals they are embedded in are discussed below. There it will also be 
clear that they are not the meaningless (to us) strings of syllables 
common in tantric mantras. They are, in fact, invocatory prayers in 
which the name plays a very prominent part. 

What all this means here is that in attempting to characterize 
Bhalsajyaguru, we have come upon a major type, perhaps the major type for 
the religious figure at digit. That what we have here is a type is, 

I think, beyond doubt. All these figures - whether Buddha, bodhisattva, 
or deva - share a basic identity of structure and an essential sameness 
of function. We have already described the defining characteristics 
of the type (see above p.l39) so that here I think we need add only one 
thing. With one exception, the individual members of our type are the 
only figures in digit literature who are the objects of religious 
activity, and therefore the only ones who could form a part of the 



Individual's dally experience and with whom he could Interact. That Is 
to say, If I may adapt an Important distinction from Goinbrlch (Px-ccept 
and Practtcey Traditional Buddhism in the Rural Highlands of Ceylon 
(Oxford; 1971) 157f), they constitute the actual as opposed to the 
Ideal 'pantheon' of the Buddhism of Gllglt. This Is underscored by the 
fact that the Individual at Gllglt had access to specified patterns of 
approach and Interaction with only these figures. These patterns of 
approach and interaction - as we will see below - constitute the ritual 
complex current at Gllglt. 

c. This leaves the problem of our one exception: Sakyaraimi. That there 
was a cult of Sakyamuni at Gllglt seems almost certain. As a matter of 
fact there appear to have been at least two major form.s of cult associated 
with him, and, if I i,ra not mistaken, these two forms arc In turn associated 
one with the Hinayana, the other with the Mahayana. 

The Hinayana cult of Sakyamuni Is developed most clearly at digit 
In, oddly enough, the Maitreyavyakarana. Although I cannot here give my 
argument, I thlnlf. It Is fairly certain that the Maitreyavyakarana Is a 
Hinayana text. This Is not as surprizing as it might first appear since 
there are a number of other Hinayana texts. In addition to the Vlnaya, 
found at Gllglt (the Adbhutadharvnapary^a (GBMs vli fol.1507.8 to end, 
and fols. 1576.1-1581.A; fol.1691.2 to end; fols.1588.1 to 1592.A; the 
latter Is mislabelled, by the scribe, as the KutagaxKi-sutra), the Deva~ 
sutra (GBMs vli 15A2.5f), the Svalpade zta-'Sutra (GBMs vli 15A5.3f), the 
Ayuaparyanta-autra etc., etc.. None of these texts has been previously 
Identified and they remain for the time being unedited. I hope In the 
not too distant future to publish an edition of at least some of them 
together with a detailed dl.scussion of tlielr 'school' affiliation.) 

I mention all this here because It is Important to take Into account 
the probable tradition to which the Maitreyavyakararux belongs in discussing 
Its conception of Sakyamuni, since this affiliation Is able to explain a 
number of otherwise possibly puzzling factors. It should also be noted 
that the text of tlie passage from Mvk that I give below differs sometlrous 
considerably from that found In Majumder's edition. Here again I cannot 
give the detailed arguments which support my readings. They will be found 
in a paper entitled "Text-Critical Notes on the Gllglt Redaction of the 
Maitreyavyakarana" which I hope to publish In the near future. 
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The passage in Mvk In which the conception of Sakyamimi is most 
fully developed Is also doctrlnally the core of the whole text. The 
setting is this: it is the time of the future Buddha Maitreya; he has 
just attained awakening and he is about to give his teaching to all 
those who at that time will be assembled to hear him; i.e., to those 
who will have acquired enough merit to be reborn at the time of tlie 
appearance of the Buddha Maitreya. 

Mvk: OEMs vli 1538.8-1539.7; GMs iv 205.3-207.12; L^vl 387.21-388.6; 

supuspite ’sminn udyane sannipato bhavisyati 
samamtato yojana^atara parsat tasya bhavisyati // 

tato karunikah sasta maitreyah -nufusottarnnh 

• • ‘ • • 

samitim vyavalokyatha imam artham pravaksyati // 

• • • 

sarve me salcyeisimhena ganiSresthena tayina 

• • • • 

arthato lokanathena paritta bhurimedhasa // 
cchatradhvajapataknbhir gandhamalyuvilepunaib 

krtva stupesu satkaram agata hi mamamtikara CLevi: krtva 

• • • • • 

sakyamuneh pujam hy agata mama sasanel // 
sarnie datva ca dananl civaram panabhojanani 
vi.vidham glanabhainajyam aRaba hi mamamtikaiii // 
kiuvkumodakasekam ca candanenanulepanam 
datva sakyamuneh stQpesv agata hi mamantikam // 
siksapadfini cadaya lakyasimhasya lasane CL6vl; lakya- 
munisasanel 

paripalya yathabhiitam agata hi mamantikwn // 
uposadham uposyeha aryam astahgikajn subham 
caturdasim paHcadailm paksasyehastamlm tatha // 
prablliarlkapulcsaiii cupy ustangam uusamaliitoin 

sllanl ca samadaya somprapta mama sasanam // 

• • 

buddham dharmam ca samgham ca satve te Saranam c^^tah 
krtva ca kusalara karma macchasanam upagatah // 
tenaite presitah satva pratlstas ca mayapy omi 

ganifjresthonu munina paritta bhurimedhasa // 

• • • • 

prasannam Janatam drstva satyani kathayisyati 
srutva ca te tato dharmam prapsyamti padam uttamam // 
pratiharyatrayenasau sravakan vinaylsyati 
sarve te asravam tatra ksapayisyanti surntoh // 
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In that park (noniccl) ijupuuplta thuro will be ii EUlherinK, iumJ 
hie assembly will bo a hundred yojanac all around. // 

Then the Compassionate One, the Teacher Maitreya, the Best of 
Men, having surveyed that gathering, will explain this situation: // 

"All (these beings) were indeed entrusted to me by the Lion of 
the Sakyas, the best of teachers, the Holy One, the Wise and 
Intelligent Lord of the World // 

Having done reverence to the stupas (of Sakyamuni CLevi: 

'Having done puja to Sakyamuni] with umbrellas, flags and banners, 
with perfumes, garlands and unguents, they indeed have attained 
to my presence // 

Having given gifts to the Sangha, robes, food and drink, various 
medicines for the sick, they indeed have attained to my presence // 

Having given to the stupas of Sakyamuni a sprinkling with 
saffron water and a smearing with sandal wood powder, they indeed 
have attained to m.y presence // 

Having taken on themselves the rules of training in the teaching 
of the Lion of the Snkyas, having guarded them accordingly, they 
indeed have attained to my presence // 

Having observed here the worthy, auspicious Upo§adha having 
eight parts on the fourteenth, the fifteenth, so here on the eighth 
day of the fortnight; // 

And moreover, having taken on themselves (the observance of) 

'Ihe Fortnight of Miracles' furnished with eight parts, and the 
precepts, they have fully attained tn iny teaching. // 

To the Buddha, the Dharma and the Sangha those beings have gone 
for refuge, and having performed good acts, they have arrived for 
my teaching. // 

By that Ci.e. the above meritorious actions! those beings are 
impelled; and moreover they are accepted by me, being entrusted 
Cto me] by the Best of Teachers, the Wise and Intelligent Muni 
(i.e. Sakyamuni)". // 

Having seen that those i)eople were devout, (Maitreya) will 
speak on the truths, and they having heard the dharma, will then 
obtain the best abode. // 
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Through the three miracles he will discipline the Sravakas, 
and they there, the mild, will effect the destruction of the 
outflows. // 

^ mm 

The conception of Sakyamuni which is developed here is, I think, 
rather straightforward: religious activity directed toward him, or under¬ 
taken in reference to him, results in rebirth in the 'world' of Maitreya. 
If, then, there is a 'cult' here, it is surely a cult of Sakyamuni; he 
is the object of worship, not Maitreya. Maitreya is not the fult figure, 
but the goal. This interpretation receives confirmation from the fact 
that Sakyamuni is said 'to entrust' those beings who have undertaken 
religious activity in regard to him to ^aitr'eya, and from the fact that 
the text as a whole concludes with an exhortation to have faith in 
Sakyamuni, not in Maitreya (prasadayati cittani tasmac chakyamunau 
jine / tato drksatha maitreyam sambuddham dvipadottamani //.) This view 
of 'the cult of Maitreya' differs in some Important ways from that found 
in our scholarly sources (e.g. E.Abegg, Der Messiasglaid)^ in Indian vend 
Ivan (Berlin: 1928) 145-202; J.Przyluski, "La croyance au messle dans 
I'lnde et I'lran", Revue de I'Histoire des Religions\00 (1929) 1-12; etc.), 
but in terms of the tradition represented by the Mvk - and it is Important 
to note that here my remarks are restricted entirely to it - it is 
difficult to avoid. The primary source of this difference is the fact 
that heretofor 'the cult of Maitreya' has been Interpreted by means of, 
and assimilated to, a model or type which in origin is external to the 
Buddhist context; l.e. the Messiah (usually the Ancient Near Eastern 
Messiah);. It is possible, however, to Interpret the data by means of a 
type which is, in fact, indigenous to the Buddhist world-view, and thus 
more readily available. This is what, for convenience's sake, might be 
called the 'paradise cult', the most useful example of which is - al¬ 
though not available at digit in its classical form - the cult of 
Amitabha. Admitting, even, that the cult of Amitabha is probably later 
than the tradition concerning Maitreya, still as a type it has, for the 
purpose of interpretation, the great advantage of being discoverable in 
the Buddhist world. Its application to the data also has in its favor 
the fact that it can account for at least one important phenomenon which 
otherwise remains mysterious. Taking it, then, as a model for the 
interpretation of the material found in Mvkt we should first note that 
in its essential form the 'paradise cult' in general, and the cuit of 
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Amltabha in particular, has a very simple structure: It Involves a 
Buddha towards whom religious activity is undertaken and an assurance 
that that religious activity will result, through the agency of that 
Buddha, in a future rebirth in that Buddha's buddhaflcld, e.g. Sukhavatl, 
where ideally the individual will be able to more advantageously pursue 
the religious life. I think it is sufficiently obvious that the cult 
presented in the Mvk has, in one form or another, all these elements: 
it involves a Buddha (^akyamunl) towards whom religious activity is 
underfr''',en (puja done to him or his stupas, etc.)> and an assurance that 
that religious activity will result, through the agency of that Buddha 
(Snkyamuni is twice said 'to entrust' the beings involved), in a future 
rebirth in - let us say, for the moment - a particularly auspicious 
place (the 'world' of Maitreya), where the individual will be able to 
more advantageously pursue the religious life (Maitreya will teach his 
dharma, having heard which, the individual 'will effect the destruction 
of the outflows', etc.). Clearly there is only one element In the cult 
of Mvk which differs from the typified paradise cult and it involves the 
fact that the individual in Mvk has a future rebirth not in a buddha- 
field belonging to the cult Buddha, but in a future and ideal state of 
the present world. Here, T think, is where the affiliation of the Mvk 
becomes significant. If it is, as I think it is, a Hlnayana work, then 
since we think we know that if the idea of a Buddhafleld was present in 
Hlnayana literature at all, it was a very late addition (cf. D.Barua, 

"'Buddhakhetta' in the Apadana", B.C.LatO Volume., pt.2 (Poona: 19A6) 
183-90), it would follow that the author of Mvk would not have had access 
to such an idea. But even if this argument is not entirely accepted, 
there is still another factor which explains the fact that the individual 
could not have been reborn in the 'Buddhafleld* of Sakyaraunl: he Wav 
already in it; that is to say that the 'Buddhafleld' of Sakyamuni was 
already temporally and spatially present and, therefore, could not be 
projected into the future. On the other hand, if we assume that the 
author of Mvk wrote at a time prior to the development of the conception 
of 'buddhaflelds', then it is obvious that his only alternative was to 
project the desired rebirth to a future and ideal state of the present 
world. The real question here, however, is whether or not the 'world' 
of Maitreya is functionally identical with Sukhavatl. I think an affirma¬ 
tive answer is difficult to avoid. The primary and defining characterist¬ 
ics of Sukhavatl arc again rather simple: its temporal situation in regard 
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to the Individual concerned; its physical description; and its conception 
as on ideal state for religious progress. All three of these character¬ 
istics are found with a surprizingly high degree of similarity in the 
articulation of the 'world' of Maitreya: both are potential states of 
future rebirth; the physical description of Ketumatl, the city of 
Maitreya, is characterized by the same kind of ornate and rococo elabo¬ 
ration as Is found in the description of Sukhavatl and, perhaps more 
importantly, the description of Ketumatl is the only thing in Hinayana 
literature which is even vaguely like the full-blown descriptions of 
buddhaflelds in Mahayana texts, it Is perhaps the only thing that could 
have served as a model for tliese 'later' descriptions (cf. T.Howell, 

"The Background and Early Use of the Bnddhaksc.tra Concept", !/9ie RaCitevn 
Buddhist e (1932-35) AT9 and n.l; 7 (1936-39) 169). Finally, both 
Sukhavatl and the 'world' of Maitreya are, above all else, presented 
as ideal states for the pursuance of the religious life. In terms of 
their defining cliaracterlstlcs, then, Sukhavatl and the 'world' of 
Maitreya are in fact functionally, even, physically identical. Tl>ls 
functional identity is indirectly confirmed by a passage like that from 
the Aoitasenavyakarana quoted above where religious activity undertaken 
towards Sakyamunl is explicitly stated to result in rebirth in Sukhavatl ! 

In light of all this it seems reasonable to conclude that what we 
have in the tradition now represented by Mvk is a prototypical form of 
the Mahayana 'paradise cult'. The cult here, as we have said above, is 
not of Maitreya, but Sakyamunl. Maitreya and the 'world' of Maitreya 
are simply the functional equivalent of what in the fully developed cult 
is the buddhafleld of the cult Buddha. As I liavc suggested above this 
interpretation also has the advantage of allowing us to account for at 
least one other important fact in the development of Buddhist ideas which 
otherwise remains mysterious. One of the central problems concerning the 
'paradise cult' is that it seems to lack - before its full-blown appearance 
in the cult of Amltabha - a prehistory. It is just here that our inter¬ 
pretation of Mvk may bo significant. If it is accepted that M\ik is 
presenting a prototypical form of the Mahayana 'paradise cult', then we 
have in it the otherwise unavailable prehistory for this important Maha- 
ynnn form. Moreoevor, we might also be able to conjecturally account for 
the emergence of the full form. In the cult of Sakyamunl presented in 
Mvk the sought for goal is, of necessity, projected so far into the future 
that it loses almost all semblance of immediacy, and therefore much of the 
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functional character of a motive for action. This temporal disadvantage 
with the ’world’ of Maltrcya may then have served ns the Impetus towards 
the development of Ideas concerning the existence of other Buddhas and 
other buddhaflelds which existed or could exist simultaneously with 
Sakyamunl, and therefore could be almost immediately available. This 
at least Is a hypothesis worth testing. For the moment It can simply 
be noted that both the spatial dimensions and the relative fluidity of 
Indian cosmological notions could easily be adapted or used In such a 
development. 

Before leaving Mvk I think It is necessary to make two further 
observations. First I began this section with a discussion of the 
Importance of the power of the name for the Buddha Bhaisajyaguru and 
others of his type. The power of the name Is not a factor in the cult 
of Sakyamunl as It appears In Mvk. This, however, Is to be explained 
by the probable Hlnayana and prototypical nature of the tradition which 
Mvk preserves. Again, If present at all, the power of the name In 
Hlnayana sources appears not to have been significant. This does not, 
on the other hand, militate against seeing even In the Sakyamunl of Mvk 
a very close resemblance to other examples of the generalized 'Cult 
Figure' at digit. For, although this figure is often presented as 
potentially available through the power of his name, the latter Is 
certainly not the only or exclusive means of realizing this availability. 
In all the texts so far studied, Bhg^ Bbp, etc., recollection of the name 
Is only one - albeit a very Important one - of a list of religious 
activities undertaken In reference to a specific Buddha to obtain an 
auspicious rebirth, etc. The list of activities found, for example. In 
Bbp corresponds - apart from recollecting the name - rather closely with 

A 

that found In Mvk. So In spite of this apparent difference the Sakyamunl 
of Mvk, like the Sakyamunl of the Aoitasenavyakavana, might also be 
comfortably classified as one of our larger type. Also In reference to 
our larger type It Is perhaps useful to add here that assurance of an 
auspicious rebirth - the only concern which Is explicitly articulated in 
Mvk - has meaning, once again, primarily as a response to the fear or 
anxiety connected with death and the consequences of death. 

Secondly, It should be obvious that apart from the fact that the 
general element 'fortunate rebirth' receives a more specific character¬ 
ization here, the elements which define what I have just been calling 
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'the Mahayana paradise cult' are virtually the same elements as those 
which define our type. This should not be surprizing since Amltabha, 
whose cult is the example par excellence of the 'paradise cult', has 
already been explicitly classified by Bbp as one of our type. And it is, 

I think, this latter classification which finally places the cult of 
Amltabha, which is usually treated as a more or less distinct and 
Isolated phenomenon in the Buddhist tradition, in its prop, context. 

I used the expression 'paradise cult' as a provisional designation for 
a particular configuration of the elements defining our type because it 
allowed me to highlight clearly certain factors in Mvk which I wanted 
to explain; but it should probably not be taken as anything more than a 
provisional designation. The structure provisionally described as a 
'paradise cult' clearly belongs within our type. At most it could only 
be further classified as a particular sub-type which has undergone, 
perhaps, a greater degree of elaboration in regard to one specific 
element. 

This then is at least one form of the HLnayana cult of Sakyamunl 
available at Gilglt. The point to be noted is that in spite of the fact 
that it appears to represent a less advanced stage in the evolution of 
Buddhist cult forms, it exhibits the same basic structure - both in its 
organization and its conception of the cult figure - as do the more 
fully elaborated and definitely Mahayana cults current at Gilglt. 

d. Of the Mahayana cult of Sakyamunl, or at least that which appears 
to me to be the major form of it, I can here give only a brief outline. 

It would appear that the Mahayana, in spite of all the theoretics 
(notably, at Gllgit, in SP and Bbp), found it very difficult to make 
the historical Buddha 'presently' available. He had been rather effect¬ 
ively burled by the earlier tradition and this early tradition was a 
massive presence confronting the Mahayana. What was perhaps the earliest 
attempt to solve this problem was both ingeneous and rooted in the very 
tradition it was attempting to circumvent. The Mahayana, from the very 
beginning, developed the equation 'the hlEtorlcal Buddha' = the body of 
his teaching. Developed, but did not Invent. This equation is already 
found in earlier sources in formulas such as yo dheunmam passati so 
bhagavantara passati (for this, and the whole question under discussion 
see G. Schopen, "The Phrase 'sa prthvIpradeSaS caityabhuto bhavet' in 
the Vajvaoahedikn: Noton on ihc Cult of the Book in Mahayana", TLT 17 
(1975) 147-81; although in what follows I will be pursuing a slightly 
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different tack). The direction this development took may be seen from 
a series of random quotations 

StA 66.7: athayusman anando bhagavantam etad avocat: 

udgrhitam maya bhagavan imam dliarmaparyayara sastrsamjfiaya 

• • • • • • 

dhai’ayisyami pujayisyaml sarvasattvebhyah samprakasayisyami. 

Then the Venerable Ananda said this to the Blessed One: 
'Received by me, 0 Blessed One, is this discourse on dharma; 
with the idea that it is the teacher I will preserve, I will 
worship it, and I will illuminate it for all beings.’ 

StA 87.2: tasmat tarhi tvara (khyod kyis) ananda satkrtya 

ayam dharmaparyayo dharayitavyah, ayam te tathagatasyanuttara- 

• • • 

samyaksarabodhi, tathagatakrtyam karisyati pasciine kale pascime 
aamaye sarvasattvanam. 

Therefore now, Ananda, by you, after having honored it, this 
discourse on dharma is to be preserved; it is for you the utmost, 
right, and full awakening of the Tathagata. In the last time, 
in the last period it will perform the functions of a Tathagata 
for all beings. 

SP 239•18: dhareti ya idam sutrara sa dhareti jinavigraham: 

• • * 

I-Iho preserves this sutra, he preserves the form of the Jina. 

5P 124.25: tathagatara so *msena parihareta ya imam dharraa- 
paryayam pustakagatara krtva amsena parihareta. 

He would carry the Tathagata on his shoulder who, after 
having made this discourse on dharma into a book, would carry 
it on his shoulder. 

SP 166 . 26 : evam eva ... saddharmapundariko dharmaparyayas 
tathagatabhuto bodhisattvayanasamprasthitanam. 

Just so ... the discourse on dharma (called) Saddharma- 
pun^r^ka is the true Tathagata for those who have set out in the 
bodhisattva-vehlcle. 

Vaj 12 (Conze's ed., this passage has not been preserved 
in the digit Ms.): api tu khalu punah subhute yasmin prthivl- 

pradela ito dharmaparyayad anitaias cattispadlkam api gatham 

• • 

udgrhya bhasyeta va samprakaSyeta. va, sa prthivlpradela^ caitya- 
bhuto bhavet sadevamnnusasurosya lokasya, knh punur vado ya 
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Imam dharmaparyayam sakalasamaptani dharayisyanti vacayisyanti ... 
partunona te subhute ascaryena sainanvugata bhavisywiti; tasinimB 
ca subhute prthivlpradese santa viharaty anyataranyataro va 
vl jflagurusthanlyah 

Moreover, Subhuti, on which spot of earth (someone), after 
having taken from this discourse on dharma a verse of even four 
lines, would recite or illuminate it, that spot of earth would 
become a true shrine for the world with its devas, men, and 
asuras - how are we. to speak of those who would preserve this 
discourse on dharma in its entirety, would recite it, etc., ... 
they will be possessed of the highest wonder - and on that spot 
of earth, Subhuti, the Teacher dwells or someone or other 
representing the wise Guru. 

These passages, taken from three texts of a very different character, 
are representative of any number of others that we could cite. They all 
point in the same direction: the dharmaparyaya Is to be seen as, performs 
the function of, is the form of, or simply is not only the Tathagata, but 
the true Tathagata. If the dharmaparyaya is present, the Buddha is present 
and, as is clear from Yao 12 and other passages, the presence of the 
dharmaparyaya sacralizes the spot where it is found in the same way as 
the presence of the Buddha does. All of these equations receive confirm¬ 
ation fro!" the fact that in countless texts it is unequivocally stated 
that one is to behave towards the dharmaparyaya, usually in the form of 
a book, in the same way that one behaves toward the Buddha: one is to 
circumambulate it, to worship it with flowers, Incense, banners, etc., 
and it is here, of course, that these ideas became significant for Buddhist 
cult practice and are of interest in the present context. But what'is 
perhaps of even greater interest for us is the fact that not only did the 
individual behave towards the dharmaparyaya as he did toward the Buddha 
and, significantly, toward the category of cult figures we have outlined 
above, but the dharmaparyaya Itself is presented as having most of the 
characteristic features of our Buddha or the typified cult figure. It is, 
for example, available through its name. This is especially prominent 
in Kv. 

Kv 278.30f, GBMs vll 1600R: ye satataparigraham karanda- 
vyuhasya mahayanasiitraratnarajasya namam anusmaranti mucyante 
te Tdrsat samsarikad du^hat / JatiJaravyadhimaranasokapari- 
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devanadutohadaurmanasyopayasaparimukta bhavanti / yatra yatropii- 
padyante tatra tatra Jatau jStau jatismara bhavanti ... na 
kadacit yaksatvani na rSksasatvani na pretatvam ... na manusya- 
daridryam pratyanubhavisyanti ... ye *pi kecit kulaputrah 
sattva asmat karandavyuhainahayanasutraratnarajad ekaksaram api 
nujiiudhcyiun api catuopadikiuti apl gfitli/Tm ] I khapay loyantl tor.fim 
paflcanantaryani karmani niravasesam pariksayam gamisyanti / te 
cabhirupa bhavisyanti ... tesam na kaicit kaye vyadhih pra- 
bhavisyati / na caksurogain na ^rotrarogam, etc. 

Who incessantly recollects the name of the Kavandavyuha, 
the king of the jewels of the Mahayana sutras, they are freed 
from such samsaric suffering, they are released from birth, 
old age, disease, death, sorrow, etc.... wherever they are 
reborn, there in every birth they are such as remember their 
former births. Never' will they experience the state of a 
yaksa or raksas or preta... or human poverty... Moreover, 
whatsoever son of good family, (whatsoever) being will have 
copied from this king of the jewels of the Mahayana sutras, 
the Kamrdccoyuhuy a single syllable, or the name, or a verse 
of four lines, for them the five acts which have immediate 
retribution will be exhausted without remainder; they will be 
lovely ... no disease whatever will arise in their body, no 
affliction of the eye or the ear, etc. 

Kv 289.13, GBMs vii 1614R: atha sarvanivaranaviskambhi 
bhagavantam etad avocat: yada bhagavan karandavyuhasya maha- 
yanasutraratnarajasya namaCmD anusmaranti tadabhipraya 
anusidhyanti / yasya namadheyamatrena idrsani vastfini pradur- 
bhavanti, aukhitas te sattva ye karandavyuham mahayanasutra- 
ratnarajam Irosyanti likhapayisyanti ... 

Then Sarvanlvaranaviskambhin said this to the Blessed One: 

• • 

M'lhen, 0 Blessed One, they recollect the name of the Kamnda- 
vyuha, the king of the jewels of the Mahayana sutras, then 
their wishes are fulfilled; through merely its name such things 
appear. Happy are those beings who will hear the KaPon^” 
vyldiaj the king of the jewels of the Mahayana sutras, who will 
have it copied, etc. 
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More importantly the dharmaparyaya is approached in the same 
situations or for the same reasons, and fulfills the same function 
as our typified cult figure. I here give only two examples. 

StA 53.5f, GBMs vii 1752.3, Pek. vol. 27, 272-2-1 

yada yad dharmaparyayam pamcamandalena pranipatya 

* • • • • ' 

puspadhupagandhamalyavilepanacchatradhvajapatakai saraalamlcrtya 

• • • 

namo h\iddh(ay)eti krtva namaskarisyamti sadhukaram dasyamti • 

dharayisyamti • vacayisyantti • vacapayisyamti • likhisyamti • 

• • •• •• 

likhapayisyamti ... te drsta eva dharme sarvagunasamanvagata 
bhavisyamti • ahhirupah . .. dir^ayuska .. . candanagandham 
casya mukha pravasyati . .. ratrndivam casya huddhahodhisatva- 

darlanara hhavisyati • sarvavaranam casya ksayam yasyanti • 

• # • • • • 

pamcanantaryaprahhrtayah krtva devata casya ralisisyamti • 
raaranakale casya huddhadarsana(m) hodhisatvadarsanam hhavis- 
yamti • na irsya].uko na vik^epacitta kala(m) karisyati // 
yava cyuto stikhavatya lokadhatav upapadyate. 

When, having prostrated themselves with the five lin^s 
touching [before that] which is the discourse on dharma (ahos 
kyi mm grans 'di la yan lag lhas phyag byas Hh /), having 
fully adorned it with flowers. Incense, perfume, garlands, 
unguents, umbrellas, flags and banners; having said "namo 
buddhaya' (sails rgyas la phyag ^tshal to Ses hrgod oih), they 
will honor it, they will give applause to it, they will pre¬ 
serve, recite, cause it to be recited, will write, will cause 
it to be written ... they here and now will be possessed of 
all qualities. [They will be] handsome ... long lived ... and 
the scent of sandal wood will waft from such a one's mouth; 
and day and night for him there will be a vision of Buddhas 
and Bodhlsattvas; and all his obscurations will be exhausted 
[even after] having committed the five acts with immediate 
retribution, etc.; and the devatas will protect them; and at the 
moment of death there will be visions of the Buddhas, visions 
of the bodhlsattvas; they will not die having envious thoughts, 
scattered thoughts; up to: having passed away they are reborn 
in the world-sphere Sukhavati. 
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Sgt fol.2122.1f: yah sarvaiSura praaannacittah samghatam 
sutrara adhyasayena namaskarisyati pamcanavutikalpain Jatau jatisinaro 
bhavisyati sastikalpasahasrani .raja cakravartl hhavisyati • drsteva 

dharme sarvasura sarvesam priyo hhavisyati manapah na sa sarvasura 

• • • • 

Sastrena kalaoi karisyati • na visena kalam karisyati • kakhordam 
casya na kramisyati • inaranakalasamaye carimanirodhe vartcunane 

navatihuddhakotyah sonunukhan droksyati • te ca sarvasura buddha 

• • • • 

hhagavanta alvasayanti • ma bhaih satpurusa tvaya samghatam sutrani 

• • • • • • 

jnahadharmaparyayam subhasitam srutam srutva iya te pu^askandhah 
prasutah, etc. 

Who, 0 Sarvasura, having a devout mind, will wholeheartedly 
reverence the Swnghapi Sutra, he in every birth for ninety-five 
kalpas will be such as remenibeishls fonner births; for sixty 
thousand kalpas he will be a cakravartln king. Here and now, 
Sarvasura, he will be dear (and) charming for all. Sarvasura, 
not by the sword will he die. Wot by poison will he die. And 
Knkhordas will not attack him. At the moment of death, when 
the final suppression occurs, he will see ninety kotis of Buddhas 
face-to-face. And, Sarvaiura, those Buddhas, Blessed Ones, will 
encourage him (thus): 'do not be afraid, good man, by you the 
Samghata Sutra, the great and well spoken discourse on dharma 
was heard; having heard it, this heap of merit was produced 
for you, etc.' 

Here again these references are representative and could easily be 
multiplied. Enough, however, is given in the above passages to indicate 
what T wish to establish. The dharmapnryaya-Buddha - and this is, T 
think, a good way of indicating the cult-object here - is approached In 
the same way, is the object of the same patterns of behavior as are 
directed towards our typified cult-figure. The dharmaparyaya-Buddha is 
available through its name or through other forms of religious activity 
undertaken in regard to it, puja, etc. The power of the dharmaparyaya- 
Buddha is presented as potentially available in situations which are, 
above all, concerned with death, dying, karma and rebirth; and that 
power functions to provide the individual with qualities and material 
goods Intended to lessen or remove the possibility of unmerltorlous action 
performed on account of need, envy, etc.; to remove the threat of 'un¬ 
natural' death, and, above all, the judgement implicit in it, to assure - 
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when desth Is unavoidable — that this Implicit judgement and its conse¬ 
quences, rebirth, are favorable; etc. In short, that the dharmaparyaya- 
Buddha is conceptually the equivalent of our other cult-figures. A point 
of detail here Is of some interest. I have pointed out above that both 
Bhaisajyaguru and Avaloklta are said to respond to a whole list of what 
are sometimes called fears (bhoyas) and sometimes called untimely deaths 
(akalainarana). I also indicated that these lists are just variants of a 
single more or less standardized list. The point here is that Sgt 
presents us with what amounts to a short form of that same list, and 
that while Bhg asserts that Bhaisajyaguru will protect the individual 
from death by poison or 'demons' or the sword, and SP XXIV asserts that 
Avaloklta will protect him from the .same thing, in Sgt it is asserted 
that protection from exactly those things is effected by the dharmapar- 
yaya, the Samghata Sutra. Clearly then, from the point of view of the 
individual, all three are - not only in general terms, but also in points 
of detail - functionally interchangeable. 

e. Hopefully we have now established the context in which Bhaisajyaguru 
would have been seen at Gilglt. But more than that. We have, I think, 
established a category or, if you will, the type of 'the cult figure' 
at Gilglt. We have established that behind a great nunter of 'individual' 
Buddhas, bodhlsattvas, devas, etc., lies a remarkably uniform conceptual 
model, that all these 'individuals' are constructed on the same basic 
framework, all are images modelled on a single armature. Their character 
is eaaentialty the same, the range of their activity, the effect of their 
'presence', the manner in which they are approached. My analysis has been 
limited to the Gilglt material. But if our type is a legitimate one - 
and I think it la - its usefulness for the analysis for other sutrn 
literature will be obvious. Moreover, whether or not the details of my 
analysis are accepted, I think it shows the interesting possibilities 
which the application of 'typing' as a method could produce. It is per¬ 
haps unfortunate that the methodological possibilities of a typology - 
so obviously suited to Mahnynna .studies where one is constantly confronted 
by a plethora of 'individual' figures - have not been exploited. I know 
of only one person who has even suggested such a thing (D.Seyfort Ruegg, 
"Sur les rapports entre le bouddhlsme et le 'substrat religieux' indien 
et tlbetaln". Journal Aaiatique (1964) 77-95). 

In addition to the establishment of our type, our analysis brings to 
light at least one other phenomenon closely connected with it, a phenomenon 
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the methodological importance of which will become increasint']y evident. 

It is, in fact, the process by which the typo was generated. In our 
analysis we can isolate at least two distinct levels of generalization 
or non-specificity. Taking Bhaisajyag,i;tu as. our point of reference we 
may note that 1) Bhaifajyaguru’s response is situationally non-specific. 
He responds to a generalized fea^ o% anxiety which can be manifested in 
any number of specific situations; 2) the response pattern manifested 
by Bhaisajyaguru is not specific to him. It is a generalized pattern 
exhibited by any number of specific Buddhas (Bhaisajyaguru, Amitabha, 
^akyamunl, Kasyapa, Kanakamunl, etc.), bodhlsattvas (Avalokita, Vajra- 

panl, etc.), and other figures. Tills process whore individual cases - 

■ 

whether figures or situations - become only examples of a larger category, 
or where specificity of function is denied by assigning the same function 
to an ever increasing number of individuals is what I would understand by 
the expression ’the process of generalization'. This process, which may 
operate in a number of different direction.^ simultaneously, is a very 
widespread phenomenon In Mahayana literature, and we will have occasion 
to frequently refer to it in what follows. 
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[ 1 ] 

Thus by me was it heard at one time. The Blessed One, 
wandering around the oircuit of the country districts, arrived 
at Vai6dlt; in Vaiidlt he stayed awhile At the base of a tree 
having the sound of music he, accompanied by a great community of 
bhiksus, accompanied by eight thousand hhiksus and thirty-six 
thousand hodhisattvas, sur 2 >ounded and honored by kings, ininiaiars, 
brahnanas and houacholdcrs, ^ by dcvas and asuras and garudas and 
kinnaras and mahoragas, taught Vharrna. 

'in due time arrived there where the great city oC 

Vai.^all was. Then the Blessed One there In Valsali stayed awhile.' 

2 ) (2 

X; 'and by a great assembly of devas and nagas and yaksas and 
gandharva^ and asuras and garudas and kinnaras and mahoragas and 
humans and non-humans,' 


a. Three texts at Gilgit offer some interesting data bearing on the 
formula evajii maya srutam ekasmin samaye. Both 5P 3.2 and SmD 1316.1 
open: evara maya Srutam ekasamaye, and Eka 2417.1, though pai’tlally damaged, 
probably also had the same reading (Dutt, GMs 1 35.1, evam maya SruCtam 
ekal samaye). These three examples seem to indicate that the usual formula 
may lyoc have boon n.s standardized ns wo aro In the habit of thinking. 

We have now, thanks to iJt. Lamotte, Le traitd de la grande vertu de 
sagesse, T,I (Louvain: 1949) 56-114, a detailed picture of the ideas 
which at least one part of the Buddhist community associated with this 
formula. We also have the interesting study by J.Brough, "'Thus have I 
heard...'", BSOAS 13 (1950) 416-26 (see also A.& H.Wayman, The Lion's 
Boar of Queen Srimdta (New York: 1974) 59 n.l; the Waymans refer to an 
article by N.H.Samtani, "The Opening of the Buddhist Sutras", Bharati 
(Bulletin of the College of Indology) No.8, pt.II (1964-65) 47-63, which 
I have not been able to see.) Brough treats the phrase from three points 
of view. On two of these - "(1) the punctuation of the phrase", and 
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"(3) the significance of the phrase as a whole" - we might add a few 
observations. With regard to the first, since Brough used only late 
Nepalese Mss., it might have been expected that the earlier Gilglt Mss. 
might be able to add something of value to his discussion of the punctu¬ 
ation of the phrase. This expectation, unfortunately, turns out to be 
false. When the Gilglt punctuation is not entirely erratic (e.g. in 
Bhg X the first punctuation mark comes after ^onapadacarynn and before 
caramano), it is virtually the same as that found in the Nepalese Mss.: 

"... they write evaiy maya Svutam ekasmin samaye and the first punctuation 
mark normally comes after vihavatu sma" (so Bhg Y; Sgt (no.37) 2108.1; 

BP 3.2; Adb (no.18) 1691.2-3, etc.). Tn reference to Brough's third 
point of view I can only point out one aspect of the sit\iatlon which he 
seems to have overlooked, an aspect, however, vjhlch confirms the essence 
of what he was saying. Brough (p.424) says: "Now in the Jaina canon 
there occurs frequently a very similar introductory phrase: Guyam me. 
auaam tanain bhagaPcnya nvam akkhayaniy 'Tt was heard by me, venerable Sir, 
thus taught by the Blessed One' ... The Jaina phrase, however, is more 
explicit. Here the first redactor of the scriptures places at the head 
of his recitation, in order to seal its authenticity, the solemn declara¬ 
tion that he, in person, has heard it taught by the master. It seems to 
me that there is little doubt that the original sense of the Buddhist 
phrase is identical." The correctness of Brough's final sentence is 
perhaps confirmed if we take into account the fact that if evajti maya, 
etc., is the 'standard' introductory formula to a Buddhist sutra, then 
the phrase idara avocat bhagavan is just as surely the 'standard' conclu¬ 
ding formula. (It in fact is almost always present even when evara maya, 
etc. is not; cf. the individual Avadanas in the Dlvyavadana.) Perhaps 
we cun go even further and say that these two pl)ra.se.s are not in fact 
two separate formulae, that evam maya, etc. is only the first part, and 
idam avocat bhagavan the concluding part of a single basic formula. The 
correspondence between evam maya srutara ... idam avocat bhagavan and the 
Jaina phrase is virtually complete. This, in turn, to some degree renders 
the problem of the ekasmin samaye to the status of a non-question at 
least in terms of the "significance" of the phrase: it is no longer 
necessary to include ekasmin .samaye with evam maya srutam to show that 
the speaker of evam maya, etc., was reporting what he had heard in person. 
This is not to say that ekasmin samaye as a piece of syntax is not still 
n problem. 
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An interesting case bearing on a number of these points, and one 
which, I think, establishes the general purport of the formula. Is found 
In the Dasuttara-Suttanta. This Is one of the few siittas contained In 
the Pall canon which the tradition admits was not delivered by the Buddha. 
It opens, following PTS edition (D ill 272) : evain me sutam. ekam samnyani 
bliagavn, campaynm vihnrati . . . but concludes: idniti avoca iiyasma sariputto. 
This makes It clear that what the speaker heard, and was reporting, was 
not that 'at one time the Blessed One dwelt at Campa, etc.', but what 
Sarlputta said when he and the Buddha were there. In this case - and 
by extension all other cases - ekam samayam could be attached to either 
what precedes or what follow,s It without affecting the meaning. The 
"uncomfortable position" of the adverbial phrase noted by Brough (and 
Burnouf before him), and the parallel Jaina phrase might, however, argue 
for attaching it to the following bhagavan, etc. The Important thing to 
be noted is that what the speaker of the formula heard was the speech of 
the Buddha (and his Interlocutons) . Everything else - passages describing 
the setting, action (atha khalu mahjusrir ... ekamsam clvaram pravrtya, 
etc.), etc. - are all narrative elements added by the reporter and are 
not thus, strictly speaking, buddhavacana (cf. Brough, p.A25), 
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[ 2 ] 

Notj) then MaflousH^ the son of the king of DharmOj through 

the pouer of the Buddha having risen from his seat^ having put 

his robe over one shoulder^ having put his Hght knee on the 

ground^ having inclined his folded hands towards the Blessed One, 

said this to the Blessed One: "May the Blessed One declare, 

for the sake of the benefit of those beings in -the last time, 

in the last period, when a counterfeit of the Good Law is current, 

the names of the Tathagatas and the extent and excellence of their 

former vows, having heard which beings would effect the removal of 

(1 

all the obstruction of past acts." 

construction of the request of Mafljusrl in both Skt 
and Tib. is clumsy. This may be due to the fact that the pascime 
kale formula is here a later Insertion, as I have suggested in 
the notes to the edition. 


a. In Bhg, as X'/ell as in other texts from Gilgit, the epithet dharma- 
raja has at least two distinct applications. Here it is used as an 
epithet for the Buddha. So also at SR III 16, VIII 4, X 21, X 7, XXVIII 44, 
XXXV 25, XXXVI 1,56; SP 200.15, 218.19, 57.4, 82.13, etc.; Sgt 2235.3; 

Kv 293.17, 298.8; and SmD 99.14, it is either applied to the Buddha 
Sakyamunl, to Buddhas in general, or used as a name for someone personi¬ 
fying the Buddhist ideal. At Bhg [17], Sgt 2100.6, Kv 262.11, 263.12, 
276.14 (not in N, but in G fol.l597R), 299.3 and 25 it is used as an 
epithet of Yama. This second usage Is that common to non-Buddhist litera¬ 
ture (see A.Wayman, "Studies in Yama and Mara", IIJ 3 (1959) 44-73; 

112-31; which treats both Buddhist and non-Buddhist sources), and indi¬ 
cates Yama's role as Judge of the dead. This role, as we will see, was 
well known to the authors of Bhg, Sgt and Kv. That the Buddha and Yama 
shared more than just an epithet might be deduced from passages such as 
SP 116.If, Kv 307.2, where it is a Buddha who appears at the moment of 
death - at least to the devout man - and gives a pronouncement as to the 
individual's future destiny. It would appear from such passages, which 
we will discuss more fully below under Bhg [11], that although the Buddha 
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probably never became an acLual Judge of the de<nd, lie at least in some 
ways took on some of tlie functions of Yama or appeared in place of him 
In certain situations. 


* * * * 

b. The passage "Now then MaHjusri ... through liie power of tlie Buddha 
having risen from his seat ... said this to the Blessed One: 'May the 
Blessed One declare, etc I" is perhaps more important than it may appear. 
The passage asserts that all MaPSjusrl's actions, actions which result. 

In tills case, in tlie pren«'hlng of the BhairtaJjiarjurii-nutrri arc not under¬ 
taken on his own initiative, but are the result of the Buddha's spiritual 
power. This assertion of Bhg [2] is then reinforced elsewhere in Bhg: 
at [16] it is said that the fact that Ananda believes in the teaching of 
the sutra is to be seen as resulting from the power of the Buddha (tatha- 
Katnnyai.no 'nijbhnvo drnntavyn); and at [21] that it in through the power 

of the Buddha that the Mahayaksasenapatls hear! the name of Bhaisajya- 

• • 

guru, i.e. the text of Bhg. The presence of these repeated assertions - 
obviously important to the composer of Bhg - is difficult to explain 
unless it is admitted that tlicy prcsuppo.se a situation in which sucii 
assertion.*^ were thought necessary. Their presence, in fact, implies a 
clear awareness on the part of their author of a problem which confronted 
the whole of the developing Mahayana: the problem of the authority of the 
literature on which it was based. It has been maintained that to meet 
the problem the compilers of the Mahayana sutras, by "les pieux anachro- 
nismes", placed their work in the mouth of the Buddha Sakyamunl; that 
these "pieux anachronisraes" were accepted "a la lettre" and that a 
"ciuaxitite de legencies ou de demi-verites" were Invented to explain them. 
This, at least, is what I understand Lamotte to be saying in his dis¬ 
cussion of the ways in which the Mahayanist dealt with the authority 
problem (fit.Lamotte, "Sur la formation du Mahayana" Asiatioa. FsstschTJ.ft 
Friedrich Veliev (Leipzig: 1954) 381ff). This view is perhaps too 
.simplistic. It fails to distinguish between the composers or autliors 
of the Sutras and the authors of sastras and commentaries. It is, I think, 
to the latter group alone that we owe the "quantite de legendes ou de 
demi-verites". They are, as far as I know, never found in the sutras 
themselves. It is of course true, as Lamotte has stated, that the com-' 
posers of the sutras mnde use of an anachronism in attributing their words 
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to the Buddha; but It Is equally true that they did not rely on this 
anachronism alone; chat they were, or appear to have been, more aware 
and concerned with the problem than Lnmotte Implies; and that they 
developed a number of Ideas which appear to make sense only when they 
are taken as attempts - however tentative - to offer some solution. There 
are texts at Gllglt which preserve passages in which some of these Ideas 
are presented. One such pas.sagc la found in the Oilglt Praoneppavamita. 

GBMs 111 AOa.2 (= fol.253) = N.Dutt, Pafioavim^atisahaorika 
Pra^napaTomita (London; 193A) 98.6-99.4; Lhasa, Vol.26, 
60-3-5f. 

atha bhagavan ayusmantain subhutiin amantrayatah pratibhati te 

• • • 

subhute bodhisatvanoni maChasaltvanam prajfiaparamitam arabhyah 

(lliariiiiklmkathfijn kurtuin kathain bodhinatva niahaaatvnh prajhaparnmita 

• • • • • 

niryayuli. 

atha te.sam bofdhilsatvanam mahasatvanam tesam ca mahasrava- 

• • • • • • 

kanam tesam ca devaputranamm etad abhut kirn punar ayusman subhutis 
(tan atmakena) svakena praJHapratibhanavaladhav/osannahena bodhi- 
satvanam mahasatvanam prajfiaparamitam upadeksyaty atha buddhanu 
bhavena •)) 

athayusman subhutir buddhanubhavena tesam bodhisatvanam maha- 

• • • * 

satvanam tesam ca mahasravakanam tesam ca devaputranam cetasaiva 

• •• •••• •• 

cetahparivitarkam ajfinyayusmantnm saradvatlputram amamtrayata yat 

• • « • 

kimeid ayusmamc charadvatiputra bhagavatah Iravaka bhasante 'bhila- 

• • • • * 

pamty udirayamtCel sarvali sa tathagatnsya purusakarah yas ca tatha- 

• i • • • 

gatena dharmo desitah sarvah saddharmataya a(ni)ruddha tat tena 

• • 

kulaputras tatra dharmadesanayam siksamanas tan dharmatam salcsat- 

• • • • • 

knrvnriL I • taUiilg/ita ov(ul )sia firu-ndvalJptiLro 'pfiynyogona bodhi ¬ 
satvanam mahasatvanam prajfiaparamitam upadeksyaty avisayo 'trayusmeunc 
charadvatiputra sarvasravakapratyekabuddlianam bodhisatvanam maha- 
satvanam prajfiaparamitam upadestul!m3 

Then the Ble.ssed One addres.sed the Vcnernble Subhutl: 'May It 
please you, 0 Subhutl, to make a talk on dharma in reference to the 
Perfection of Wisdom for the bodhlsattvas, mahasattvas, (as to) how 
bodhlsattvas, mahasattvas, should go forth to the Perfection of 
Wisdom ! 

Then to those bodhlsattvas, mahasattvas, and to those great 
disciples, and to those devaputras this thought occurred: 'Will the 
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Venerable Subhutl teach that Perfection of Wisdom to Lhe buJhl- 
snttvna, mnhnsnttvns (...rnn/m 7a), thronph his own individual 
equipment with the attainment of the power of verbal felicity and 
wisdom, or through the power of the Buddha?* 

Then the Venerable Subhutl, through the power of the Buddha, 
having known through Iris mind the mind of those bodhisattvas, mahn~ 
sattvas, and of those great disciples, and those dcvnputrns, 
addressed the Venerable Saradvatlputra: *0 Venerable Saradvatiputra, 
whatsover the disciples of the Blessed One say, speak, (and) declare, 
all that is the work of the Tathagntn (T: ae thama cad de biin gsegs 
(in*l mhhu’o); and which dhnrma was taught bv the Tathngata, all that 
is not contrary (reading: aviruddha) to the true nature of things. 
Therefore, sons of good families training in that teaching of dharma 
directly experience that (very') nature of things. (As a consequence), 

« mm 

it is Just the Tathagata, 0 Saradvatlputra, who by means of an 
expedient will be teaching the Perfection of Wisdom to the bodhi¬ 
sattvas, mahasattvas. 0. Venerable Saradvatlputra, it is not within 
the sphere of any disciple or pratyekabuddlia to teach the Pcitfection 
of Wisdom to bodhlsattva.s, mahasattvas. 

That this passage was not, as Conze seems to imply (The Large Sutra 
on Perfect Wisdom (Berkeley; 1975) 89 n.l), simply intended to explain 
how It was possible for 'disciples* to teach bodhisattvas "who are their 
spiritual superiors In the Mahayana hierarchy** is perhaps best indicated 
by the fact that the same argument is elsewhere given to 'explain* the 
teaching of devas and bodhisattvas. At AdP 1 31.10, for example, we find: 

athayusmutuh nnandasyaitud nbhnt; kim uynni sakro devanain Indra 
a(tmfyena svekena pratlbhnnena prajilapnrami)tuin upudi^atl prajlla- 
paramltayns ca gunanu^amsan utnho buddhanubhavena ? 

nthn Sakro devanam indra ayusmata anandasya cetasyaiva cetnh- 

pnrivitarkam a(jflnya ayusmantam anandam etad avocat: bu)ddhanubh5va 

• • 

esa bhadantananda vedltavyo yo 'ham praJflaparamitSm upadisami ... 

atha bhagavan ayusmantam a(nnndQjn etad avocat: evam etat wanda 
evn)in etat, tathagatasyaiso 'nubhava tathagatasyaitad adhisthanara. 

At SR XII 9 it is asserted of the bodhlsattva in general that: 
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yathavadarii bhoti 

avJ tathfivacano 'nuriyatluiblulsl 
narvam ca Ctasya (i.e. a bodhisattva) vacanoin 
nis 'firati in anubhavenall 

Uut perhaps the most interesting passage in this regard Is from the 
DaSabhumikaautraj and although the Da^dbhumika is not found at digit, 
it is worth quoting this passage for the light it throws on GBMs iii 40a, 
etc. When the bodhisattva Vajragarbha is asked to teach the bhumls of 
a Buddha, he prefaces his exposition (i.e. the body of the Dascibhumika) 
with a series of verses, the last four of which read: 

J.Rahder, Da^abhumikasutra (Louvain: 1926) 10.23-11.8; 

etadrso gocara durdrso 'sya 

vaktum na salcyah sa hi svasayasthali / 
kim tu pravoltsyami jinanubhavatoli 

srnvantxi sarve sahitah sagauravah // 

jfianaprave^ah sa hi tadr^o 'sya 

voktuin na kalpair api ^akyate yab / 
saniasatas tac chrnuta bravlmy aham 

dharmarthatattvsm nikhilam yathasthifcam // 

1 

oagauravah santa(h) sajja bhavanto 

vaksyamy ohairi sadhu jinanubhavatali / 
udirnyisye varndharmaghosam 

rlrstantayuktam sahitam samaksaram / / 

suduskaram tad vacasapi vaktum 

yai caprameyah sugatanubhavah 

t 

mayi pravistah sa ca rasmimurtih 

yasyanubhavena mamasti saktih // 

Of such a kind, difficult to see, is the range 
of that one (i.e. the Buddha); Cor he who is dependent 
on his own of thinking it cannot be described. 

But I, through the might of tl)e Jlna, will expVin It. 

May all, concentrated and with respect, listen ! 
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For the penetration Into knowledge of that one 
(the Buddha) Is of such a kind that even during (many) 
kalpas it is not possible to describe. May you listen! 

T declare in brief the true meaning of Dharma, complete 
and as it is. 

0 you being respectful, being prepared, I will 
speak well through the might of the Jinii, I will utter 
the sound of the excellent Dharma accompanied with 
examples, flowing, having balanced syllables. 

It is very difficult to describe that through 
mere speech, but which is that Immeasurable might 
of the Sugata, having entered into me in the form of 
a ray of light, through the might of that I am able 
to do so. 

In order to fully appreciate the significance of these passages 
a number of points must be underlined. First, in the 'redactions' of 
the Larger Prajflaparann.ta's the passage we have quoted concerning Subhuti 
has been displaced from its original position. Although even here it 
stands at the beginning of the actual teaching. The corresponding passage 
in both the As^sahasi*ika and the Ratnagunasamaayagatln is found at the 
very beginning of their respective texts, and in both the question of the 
authority on which Subhuti speaks constitutes the very first topic to bo 
discussed. The same is true of the Dasdbhumika and a similar passage, 
not quoted here, from the SukhavatZvyuha (Ashlkaga ed. 2.14-5.3). The 
fact that this topic is given first place indicates its importance for 
the compilers of these texts. This, of course, need not be surprizing 
since it appears from the above quotations that the argument, rather than 
being concerned with the authority f^h #»hl\sh 'disciples' teach Bcdhlsattvas, 
is concerned with the authority on which, regardless of the status of the 
teacher, the teaching for bodhlsattvas (l.e. the Mahayana) is based. 

What is perhaps more surprizing is that these passages, by the direction 
of their argument, strongly imply a tacit admission that the teaching in 
quputlon, the teaching Intended for bodhlsattvas (i.e. the Mahayana), may 
not have been the actual (in our sense) work of the bistorlcai Buddha, 
that it was in fact the work of 'disciples', 'kulapucras', or 'Bodhi- 
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sattvas'. Otherwise the argument of these passages and their placement 
has no purpose. This is still further emphasized by a second point that 
should be noted; in the passage cited above (GBMs iii 40a): Subhuti, 
rather than replying to the specific question framed by those in the 
assembly - i.e. 'will he teach the Perfection of Wisdom through his own 
knowledge, or through the power of the Buddha' - makes a general state¬ 
ment: 'whatsoever* the 'disciples' of the Blessed One say - which must 
include statements as to what he did or did not teach, etc. - that is 
the work of the Buddha'. Thus a specific situation is made the occasion 
for the declaration of a general principle of general application. 

In sum then, although the question certainly requires fuller study, 
these passages and others like them seem to Indicate at least two things: 
one, that the authors or compilers of these sutras were fully aware of 
the problem of their authority; and two, that the conception of the 
Buddha's anubhava represents at least one response to the problem which 
was developed by these individuals. This is a very different thing from 
simply trying to pass off'les pieux anachronismes". 

The relevance of all this here is that this whole complex of ideas 
lies behind the simple passage from Bhg [21 with which we started. 

Limiting ourselves to the passages we have quoted above, we seem to br 
able to detect there at least three stages in what appears to be a process 
of simplification of expression of our basic idea. The most elaborate 
discussion is also almost certainly the oldest. This is GBMs iii 40a; 
the fact that virtually the same passage l-s found at the head of the 
Astasahasrikat and that this passage in turn has a corresponding section 
in the Ratnagmascmaayagdtha^ guarantees the fact that it probably belongs 
to the earliest strata of the Prajf\apdr‘cunitd Literature. In this passage 
we have not only an assertion that the teach.lng of a 'disciple' is in fact 
the teaching of the Buddha, we also have an explanation of how this Is so. 

In AdP i 33.10, SR XII 9 and Ebh .10.25, on the other hand, we have only 
the assertion; the explanation has been completely omitted. A final stage 
in the process of simplification is to be seen in Bhg [2], fl6] and [21]: 
here it seems to me the whole complex of ideas, the fulness of GBMs iii 40a, 
is invoked by a single word - buddhanubhnvena. Here not only has the 
explanation dropped out, but even the direct assertion is no longer 
apparently necessary. Instead it is enough to use 'buddhanubhava' as 
a catch-word for the whole complex, and to insert it at different points 
in the narrative structure of the text to indicate that all important events 
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concerning the text - its initial production [2], dissemination [21], 
and acceptance [16] - were (and are) the work of the Buddha. What we 
see in our quotations, then, is another good example of the process - 
very common in Mahayana sutra literature - whereby key words and phrases 
come to stand for entire concepts, so that passages like Bhg [2], which 
appear to be only pieces of straightforward narrative, all presuppose the ' 
sometimes complex, but always more detailed discussions found elsewhere. 

Although the concept of the buddhanubhava was in time diffused and 
in some sense weakened, I think the above passages indicate its primary 
and probably original usage. But, without any intention of analyzing its 
many and probably latter applications, I think at least one of these 
deserves fuller note. Restricting outselves to one text which is parti¬ 
cularly rich in examples, it is possible to say that the concept o£ the 
buddhanubhava was used, or came to be used, to account for the miraculous: 
all sorts of wonderful things were said to happen buddhanubhavena - 
Rkp 12.7: tani ea divyani turyani te ca yavad alamkara bhagavata 
rddhyanubhavena venuvane vavarsidi; Rkp 78.1: tena khalu punah samayena 
sa vithi buddhanubhavena yojanasatavistirnavakasam samdrsyate sma / tatra 
ca vlthimadhye sthavirah sariputra uttaramukho nisa^ah / mahamaudgal- 

yayanah pa^v.,:! laL-ho nisannah / ... parasparam ardhayojanapramanena tasthuii 

• • • • • * * 

tesam cf> ... ,*nain mahasravakanam madhye prthivipradelasya padam pradur 

abhavat pamcalad dhastavistaram jambunadamayena dandena, etc.*, cf. 23.15, 

• • • 

2A.11, 57.5, 91.7, etc. In passages of this kind the meaning of anubhava 
blends into that of rddhl, adhisthana, etc.; and in fact anubhava is 
frequently found in close conjunction or in compound with one or another 
of these terms (e.g. Rkp 12.7). The interesting thing for us is that it 
is distinctly possible that at least something of this meaning inhered 
even in what appears to be the primary usage which we have discussed 
above. 

Ror these and other applications of the concept elsewhere at Gilgit 
I can here only give some further references: SR IV 19; 123.1; X 46, XIT 9, 
XVII 31,32,.35,40,47; 275.15; XXIT 7, XXXIT 260, XXXV 20,38,56; 644.1; 

Aj 104.11, 105.19, 106.10, 117.10,11, 134.17, 135.5,19; StA 50.6, 54.10; 
AdP i 7.22,23; 71.25; Bbp 190-1-3, 190-4-8 / 1289.1, 192-2-7, 193-3-4, 
193-3-5, 193-3-6, 194-2-2; Mvk vd5.3, 83; Sgt 2140.Iff, 2271.7ff; Rkp 4.2, 
13.1, 18.2, 137.2, 152.7; Kv 261.23, 263.22, 283.18; SP 16.24. 81.9, 89.10, 
236.7, 244.3, 249.12, 280.9. 

■k it it it 
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c. The phrase "... in the last time, in the last period, when a counter¬ 
feit of the Good Law is current" is yet another example where a key phrase 
or formula comes to stand for an entire complex of ideas. Unfortunately, 
in this case we have little exact Information on what this complex of 
ideas meant to the compilers of the Mahayana sutras and, more Importantly, 
in exactly what ways and to what degree it influenced the direction in 
which the overall doctrine was developed. The early phases of these ideas 
have been studied by Przyluski, especially in his chapter "Le developpement 
des idees eschatologiques relatives t la loi" in La Li^gende de I'emp&veur 
Agoka (Paris; 1923) 161-85; and by Lamotte, Histoive du bouddhisme indien 
(Louvain: 1958) 210-22. Lamotte, both in Histoive and later in L'Enseigne- 
ment de Vimalaktvti (Louvain: 1962) 383 n.25, broadened the inquiry to 
include at least to some degree the Mahayana. However we still do not 
have anything like a complete study of the problem, and in its absence 
I can here only touch on a few points concerning the appearance of these 
ideas at Gilgit. 

Taking the Gilgit texts as a whole, one thing is immediately obvious: 
references to ideas concerning 'the last time' do not occur uniformly 
throughout. In some of our texts such references are completely absent: 
Mvkj Eka and Smd. In others, if such references occur at all, they are 
extremely rare; AdPy Bbp (only at 194-4-5), Sgf (only at 2227.5, 2240.6), 
Vaj (only at 76.1, but cf below), and Kv (only in the very last section, 
307.9f, which appears very much like it had been added as an after-thought, 
and which refers only to a decline in the quality of the bhlksus). These 
eight texts may be taken as constituting a single group. In addition to 
this group we may note that references to 'the last time' are found three 
times ±nBhg^[2]y [13], and [17], seven times in /?fep (156.19, 159.19, 

160.7, 198.8,16, and 199.4, 16 - but bear in mind that this text at Gilgit 
is very fragmentary, several whole chapters being missing), twelve times 
in StA (50.17, 51.4, 63.2, 65.5,16, 74.6, 80.6, 84.6, 87.4,12,15 and 88.11) 
and eighteen times in Aq (110.16-38, 114.1,3-4, 15-17, 132.6,17, 133.13, 
134.8,10,11, 135.2,7,15 and 136.1,5,7). In these texts ideas concerning 
'the last time' are present and firmly established. In addition to these 
four texts, there are two other texts in which such ideas are not only 
firmly established, but so prevalent as to constitute a major thematic 
element: in SR we find as many as sixty such references, II 14,28,29, 

HI 27,28,29,30,31,36,37,39, IV 23, V 26.27, VIII 11, XT 57,58.60,63, 

XV 4,6,8, XVI 7.8, XVIII 18,25.30,33,35,39,40,55, XXI 8,19, XXIV 37,63, 
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XXIX 37,115, XXXI 21,25,30, XXXII 138,141,143,147,279,280,471,1, XXXIV 40, 
490.12f, 492.14, XXXV 1, 42,47,98, XXXVI 50, and XXXVII 71,75. (In a few 
cases the reference may be simply to a later time, and not the technical 
'last time*; these are sometimes difficult to distinguish.); while In SP 
there are even more, 27.20, 200.22, 206.6, 218.22, 238.20,25,30, 239.3,14, 
20,28,30, 247.3,17, 248.28-249.1, 249.10,16,22, 250.10,17,20, 251.3,5, 
252.19, 254.18,29, 256.20, 257.1, 108.28, 110.11, 124.23, 125.3,11,28, 
126.3,14,23, 128.5,8, 143.24, 149.2, 150.9,18,151.3, 153.16, 154.12,16, 
155.10,18, 167.19, 168.14, 174.24, 175.14, 177.8,12 (plus more than a 
dozen other references which occur In places In the Nepalese redaction, 
the corresponding text of which has not been preserved In the digit Mss.) 
These six texts make up a second group. 

Perhaps the most Interesting thing about the distribution of referen¬ 
ces to 'the last time* Is that, contrary to what one might expect, they 
do not appear to follow any definite patterns. One might expect, for 
example, that their occurrence would be heaviest In those texts which are 
primarily concerned with karma, rebirth, merit and cult (l.e. with what 
for the moment we might call 'Popular Buddhlsm|,but cf [3], and lightest 
in those texts primarily concerned with jffana, prajfia and bodhi (l.e. 
with what for the moment we will call 'Philosophic Buddhism', cf. [3]). 
This, however. Is not the case. Of the two texts which are most clearly 
'philosophic', AdP gives almost no part to Ideas concerning 'the last 
time', while In SR, as I have said, they constitute a major thematic 
element. Likewise, of those texts which might be called 'popular' we 
find several, 'Eka^ SmDj KVj Bbp and Sgt in which such Ideas either do not 
occur or are virtually of no consequence, while In Shg^ StA, Aj and SP - 
all likewise 'popular' texts - they are firmly established and play a 
prominent role. In the same way, references to 'the last time' do not 
appear to correspond to even a rough chronological pattern. For example, 
it is difficult to believe that Eka and SmD, In which there are no refer¬ 
ences to 'the last time', were written before SR, In which there are sixty 
such references; or that Rkg^, StA, and Aj, In which such references are 
firmly established, are necessarily earlier than SP, where such references 
are far more prominent. 

It Is also worth noting that even In those texts In which Ideas con— 

» -Cnlng pascimakala constitute a significant presence, these ideas are not 
necessarily used In exactly tlio same way, nor do they necessarily play 
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exactly the same role in all texts. We might look briefly at some of 
the ways In which those Ideas are used or the significance attached to 
them, beginning at least with the shorter texts. In the three references 
in Bhg^ the idea of 'the last time' is used in basically the same way: — 
in [2] it is for the benefit of those living in 'the last time' that 
MafIjuSrI asks the Buddha to declare the names and former voi<;s of the 
Tathagatas; and again it is for their benefit that he says in [13] that 
he will cause the name, and by implication the text of Bhgy to be heard. 

In [17] it is yet again for those living in 'the last time' that the main 
ritual of Bhg is described. In Bhg, then, it would appear that the teaching 
It contained was conceived of as primarily Intended for 'the last time', 
the time at which "a counterfeit of the Good Law was current." In Aj 
It is said that those who preserve the name of Sakyamuni (110.16-18), 
hear the sound of the'striking of the gong and make the naiDo bnddhaya 
(114.15-17), etc. in the last time, will exhaust their former unfavorable 
karma; that those who teach or preserve this dharmaparyaya In the last 
time will awaken to full enlightenment (132.6f); that those who reject 
this dharmaparyaya or cast aspersions on those who preserve or follow it 
in the last time do Incalculable evil (132.17, 133.13); finally, that 
die ntahasravolcfi Kn.1yn,pa (iSlt.l^O, Brahma-.sahampa'ti (13*5.18) and the Four 
Great Kings (136.If) will protect this text In the last time, that Ananda 
will protect those who, in the last time, preserve it (134.8-10), that 
in the last time Puma-Maltrayanlputra will teach it for the benefit of 
all living things (135.11), and that those who copy this sutra in the 
last time will not go to an unfortunate destiny, but wll] go quickly Lo 
heaven (svarga, 135.7). Clear.ly Aq contains a number of provisions 
b'pe.cifIcally Intended for those living In the last time. That the teaching 
as a wliole was Intended Lor tlie last time is, however, much Ics.s directly 
expressed than in Shg^ and the claim less comprehensive. The last time 
here is characterized as taking place after the parlnirvana of the Buddha 
(110.17, 114.1, etc.), a time at which there will be destruction of the 
teaching (sasana-vipralopa, 110.18, 114.4), the destruction and disappear¬ 
ance of the Good Law (saddharmairipralope vartaraane suddliarmasyantardliana- 
kalasamaye, 114.16), and finally, as a very terrible (subhaira) time 
(134.8,11). At the beginning of StA we find a situation very similar to 
Bhg [2]. Here MnfSjusrI says to Avalokitesvara; sunti kulaputra sattva 
pascime kale paScime samaye bha-vlsyanti papakarino daridrah krsa durvarna- 
aorlra Jara-vyadhipariplditoh j)arrttabhogu aparibhuvltokaya alpayuska 
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al nneuddhayo ragadvesamohaparipl^tah / tesam arthaya kulaputra tathagatam 
aahyesaya dharmadelanayai, etc. (50.17); Avalokita consents to Mafijusri's 
request and addresses the Buddha, saying santi bhagavan sattvah pascime 
kale bhavisyanti, etc. ... tesam ahara bhagavan arthaya hitaya ... tatha¬ 
gatam adhyesyami (51.4f) . Here, as at Bhg [2], it is explicitly stated 
that this teaching is requested for the sake of those living at the last 
time. This idea is reinforced twice in the text where it is said that in 
the last time this text (= ayam) will perform the duties or fulfil the 
function of the Tathagata (ayam te [= Lianda] tathagatasyanuttarasanyak- 
sambodhatathagatakrtyam karisyati pascime kale pascime samaye sarvasattva- 
nara, 87.3; 87.11), as well as at 88.10, at the conclusion of StA^ where 
the audience says to the Buddha tad yatha sadhu sadhxi bhagavan subhasitam 
idam mahadharmaparyayam sarvasattvanam arthaya tathagatasasanacirasthlty- 
artham. Apart from these passages, there is another group of passages 
in StA which are of interest. At 63.1 the Buddha begins a series of 
verses on the merit of preserving the text and honoring those that do 
with the words; srnuta kulaputra apramatta / ma pascakale paritapya 
(so Ms.) bhesyata /; and later in the same series we find: idam ca sutram 

• • t 

sada (so Ms.) dharitavyam / satkanx nityaia ca kartavya dharake / gandhais 

• « 

ca malyais ca vilepanais ca / satkaru krtva ca likhapayeta ... (Dutt has 
changed the order of the verses) . . . ma pascakale jara-'/yadhipii^ta / 
aneka-ayasasahasravyakulah / narakesu tiryaksu paribhramana / etc. 

( 65 .If). Bearing in mind that in neither Mss. of StA are these verses 
well preserved, and that the exact significance of the ma construction 
remains ambiguous (cf. BHSG ch.42), these passages might be tentatively 
translated: 'Listen, son of good family, without distraction, lest in 
the last time you come to be tormented!', and 'and always this sutra is 
to be preserved / constantly honor is to be paid to its preserver / having 
honored it with perfumes and garlands and unguents, it should be written / 
3estin the last time (you) are afflicted with old age and sickness / 
troubled with many thousands of troubles, wandering in the hells and 
animal births, etc.' These and similar passages (65.16, 84.6), if I 
understand them correctly, appear to be suggesting something slightly 
different from what we have met so far. They seem to suggest that not 
only was the teaching in question intended for those in the last time, 
but also that by attending to it now one could avoid the troubles of that 
period. Compare, in this regard, SR XIV 23; tasrrac chrunitva imu anu- 
samsa / Janetha chandam atulaya bodhaye / ma palcakale paritapu bhesyata / 
sudxirlabham sugatavarana darsunam /. 
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These three texts, Bhg, Aj and StA, give us a good idea of the 
roles the conception of 'the last time' could play in digit sutra 
literature. The major forms in which it appears are virtually all seen 
here, as well as the major elements of its characterization. References 
to the idea elsewhere - SR^ SP^ etc. - add detail and interesting elabo¬ 
rations, but probably, with very few exceptions, no significant major new 
usages or characterization. One exception, however, deserves to be noted. 
At SP 27.20 - although I quote from Kern's ed. 43.4, since the digit text 
is fragmentary here - we find: ... yada tathagata arhantah samyaksambuddha 

kalpakasaye votpadyante sattvakasaye va klesakasaye va drstikasaye 

• • • • • • • 

votpadyante / evamrupesu sariputra kaipasamksobhakasayesu bahusattvesu 
alpakusalaraulesu tada dariputra tathagata arhantah samyaksambuddha iqiaya- 

kauialyena tad evaikam buddhayanam triyananirdesena nirdisanti. This is 

• • 

the only place that I know of where it is explicitly stated that in time 
of decline the Buddha makes conscious modifications to the doctrine. 

This, I think, is Important to keep in mind when one is tempted to read 
this into any number of other passages. 

In reference to Bhg [2]'s 'counterfeit of the Good Law' (Saddharma- 
pratirupaka) it should be noted that this idea is comparatively rare at 
Gilgit. What it meant in Bhg^ though, would have been clear to a reader 
of SP where it is referred to several times, such as at SP 206.31: tasya 
khalii punah saradvatiputra padmaprabhasya tathagatasya parinirvrtasya 

dvatrmsad antarakalpah saddharma sthasyati / dvatrmsad evantarakalpah 

• • • • * • 

saddhamapratiCrupalka sthasyati; or SP 207.31: parinirvi'tasyapi jinasya 
tasya / dvatrmsati antarakalpa purnah / saddharmu sainsthasyati tasmi 
kale / hitaya lokasya sadevhkasya / saddharmi ksine pratirupako 'sya / 
dvatrmsati antarakalpa sthasyati / sarira vaistarika tasya tayinah / 

.susatkrta naramarutais ca nityam (cf. 67.9, 69.16, 70.33, 72.7, 73.9, 

• • 

146.14, 21; and Lamotte, Hisboive, 210-17). 

The final observation I want to make concerning 'the last time' 
relates to the suggestion I made above to the effect that the phrase 
t)ascime samaye, etc. at Bhg [2] looks very much like a case where a we]l 
known cliche has been mechanically .inserted into the text. At least one 
text at Gilgit gives unmistakable evidence that such a thing could, and 
did, happen. The text in question is VaQj and it is worth looking at in 
some detail for a number of reasons; the occurrences of the formula 
concerning 'the last time' in Vag are often cited as examples of the way 
in which this idea is referred to (both Przyiuski and Lamotte cite it); 
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the standard edition of Vao - that of E.Conze - is very unsatisfactory in 
its treatment of this formula; and, finally, when the later additions are 
rejected, we have a version of Vaj which is remarkably different in tone, 
if not in content, from that found in our modern editions. We must take 
the following material into account: C = E.Conze, VajroQahedika Prajfia- 
pdratni-ta (Rome: 1957); G - the Gilgit text; T - the Tibetan text; and 
P = F.E.Pargiter, "Vajracchedika in the Original Sanskrit", in A.F.R. 
Hoernle, Manusarn.pt Remains of Buddhist Literat\a>e Found in Eastern 
Turkestan (Oxford: 1916) 176-95. It should be noted that when Pargiter 
made his edition of the fragmentary Central Aslan Ms he had access only 
to Mllller's published edition, and since the readings of this version very 
often did not agree with his Ms, he had difficulty In filling some of the 
gaps in his text. With the publication of the Gilgit text, a text much 
closer to the Ms which Pargiter used, it has become possible to fill more 
confidently at least some of the lacunae left by him. 

The pascime kale formula occurs at four places in 7aj. The first, C 6, 
must here be left out of account since this passage in both G and P has 
not been preserved. At C 14b we read; ye 'pi te bhagavan sattva bhavisy- 

anti anagate 'diivani palcime kale pascime samaye paicimayam paflcasatyara 

• • 

saddhaxmavipralope vartamane ya imaan bhagavan dharmaparyayam udgrahlsyanti 
... te parama^caryena samanvagata bhavisyanti; G '5.1, which Conze notes, 
has ye te bhagavan satva imam dharmaparyayam udgrahlsyanti ... te para- 
raascaryasamanvagata bhavisyanti. I'Jhat Conze did not note is that P had 
ye pi xxxxxxxxCpascimaya; n.l21 pamcaSatyam imam dharmaparyayam avakalpa- 
yisyantl, etc. [we could probably fill the gap at the beginning with te 
bhagavan sattva]; and that T had only slad ma'i tshe slad ina'i dus Ina 
brgya'i tha me la. At 16b C has the full formula from pascime to varta- 
mane; here he notes that G has only varime kale pascimayam pamca§atyara 
■mx'ttamanayam and P cariraikayam pa^cimikaya vartamanayam; but he does not 
note that T agrees with G: phyi ma’i dus Ina brgya'i tha mar gyur pa na. 

At 21b C reads asti bhagavan kecit sattva bhavisyanty anagate 'dhvani 
pascime kale pascime samaye paicimayam paficasatyam saddharmavipralopc 
vartamane ya iman evamrupan dhannafi Srutvabhi^raddadhasyanti. He notes 
that G has only asti bhagavan kecit satva bhavisyanty anagate dhvani ya 
iman evamrupan dharman bhasamanam cchrutvabhiSraddadhasyanti; what he did 
not note is chat P probably had virtually the same reading "S G: santi 

bhagavam kcci samtva xxxxxx Crd: anagate ' dhvani 1 ye irae evamrupadharman, 

• • • 

etc.; and so did T: ma 'ons pa'i dus na. In all three cases where we have 
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more or less complete evidence it is clear that the full formula found in 
Conze's edition is a later addition. In two cases in G (and Chakravarti 
maintains that it is the earliest extant version) not only is the full 
formula not found, but no reference of any kind to a ’last time' is found. 
At least two points emerge from all this. First, Conze's handling of these 
passages in his edition is puzzling. At the end of his 17c he omits a 
passage of several lines because he says it is not found in Kumarajiva's 
translation or in P or T - it is also not found in G, though Conze has 
overlooked this. By his own loose criteria then, should we not also omit 
pascirae kale paMcime samaye pascimayam pafica^atyam saddharmavipralope 
vartajTiane at 21b, since it is omitted not only by C, P and T, but also by 
Kumarajiva and the old Khotanese translation (although I have not cited 
the last two above, they in almost every case support the readings of the 
early Mss and not C)? And should we not also apply the same criteria to 
lAb and 16b ? The second thing which emerges from the above is that in 
the case of Vao passages concerning the 'last time' were added to the text 
not only after the time of the Gilgit text, but even after the beginning 
of the 9th century, the time at which the Tibetan translation was made, 
lliat this was irrefutably the case in VaQ must caution us to the fact that 
the same may be true for any number of ether texts. 
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[3] 

Then the Blessed One gave ccpprobation to the tme 

heir-apparent: '’It is well done, well done. Manousrl is a 
Qonrpassionate one. You, Mafijusrij having generated immeasurable 
compassion, make this request of me for the benefit of beings 
obstructed by the various obstructions of past actions, for the 
i'idi>antage and ease of devas and men. Therefore, Mahjusri, listen 
well and fix well your attention I X will speak". 

"Even so, 0 Blessed One", Mohjusri, the true heir-apparent, 
assented to the Blessed One. 


On Manjusri soe B.BhaCtacharya, "Maf[;jughosa", Jha Commemoration 
Volume (Poona: 1937) 59-69; fit.Lamotte, "Mafijusri", T'oung Pao 48 (1960) 
1-96 (on Kumarabhuta, see pp.13-14). In light of Lamotte's statement that 
"Le Bodhisattva de la dixieme terra porte ].es litres (l^ekajatipratibaddha 
et de kumarabhuta", it is interesting to note, that the Inttet epithet is 
given to Subhuti at Rkp 137.1. 

■h -k -k -k 

i. Both here and at Bhg [2] our text mentions 'the obstructions ot past 
actions (karrnavarana)', and this brings up the whole complex problem of 
karma in Mahayana literature. For our purposes it is necessary - anfl 
possible - to treat only a very few aspects of the question which are 
directly related to our text (the best overall treatment is probably 
still L.de La Vallee Poussin, "Dogmatique bouddhique. La negation do 
].'ame et la doctrine de I'aote", JA (1902) 237-306; "Dogmatique bouddhique 
II. Nouvelles recherches sur la doctrine de I'acte", JA (1903) 357-450. 

But once again, there has been nothing like a thorough study of the 
concept and its ramifications as they are expressed in Mahayana sutra 
literature.) 

We may begin with a general, but important observation; all the 
texts at Gilgit, regardless of their general character cr 'philosophical* 
position, accept as a given the karmically constructed world. There is 
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nowhere an attempt to deny or reject the implications of such a world. 
This is especially true - contrary to what one is sometimes given to 
understand - of those texts concerned with puja. It is perhaps worth 
while to cite a number of examples of the way in which this given is 
expressed. 

SR may be taken as representative of those texts which are generally 
called 'philosophical'. 

SR XX 3: nasti Csalittva manuja ca labhyaCtc: 

kalu k.vltva paraloki gacchi yo 
na cn ka.rmakrtu vipranasyate 

krsna liikla phalit deti tadrsain // 

There is no 'being', and no 'man' is 
apprehended who, after having died, would 
go to another world, but an act which is 
done is not destroyed: [whether] black or 
white, it gives n corresponding fruit. 

Thi.s l.s not an Lsolated pa.ssage jn SR; very similar pa.ssagos may i>e 
found at XVII 59, 7A, 140; XXI 7; XXIV 41; XXIX 15; XXXVII 35; etc. 
Another interesting passage from a text of the same character Is 
Vaj Ta.lf. 

yo be subhute kulaputra va kuladuhitaro va iinail 
ovamrupan sutrantan udgrahisyanti yavat paiyavapsyanti 
be paribhuta bhnvisyanti snparibhutali yani ca besnai 
purvajonmikany nsubhani karmany npnyaoaiiivarbanlynni 
drsta eva dharme paribhutataya ksapayisyanti buddha- 
bodhim canuprapsyanti. 

Subhuti, those sons and daughters of good family 
who will take up such sutras, up to; wi.ll master (them); 
they will be despised, much despised; and their unlovely 
acts which are connected with former births (and) conducive 
to an unfortunate rebirth will just here and now, through 
the fact of their being despised, be exhaus^ted, and they 
will obtain the awakening of a Buddha. 
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As examples of non-'philosophical' texts we can cite Eka 35.10-36.5: 
naChamD bhagavan sainaiaupasyami sadevulce loke samarake 
sabrahmake sairamanabrahmanik^^ah prajaya yad anena hrdayena 
raise krte paritre parigraChe laDntisvastyayane dandanarihare 

sastraparihare visnCprahalne krte yah kalcid atikraineCtj nn. 

* • • • 

prasameCtl, nedam Csthannain vidyate sthanya pauranum V.arma 

• • • • 

vlpacyate. 

0 Blessed One, T. do not observe anything In the world of 
men, of sramanas and brahmanas, together with its deva.s, maras 
or brahmas, which, when through this hrdaya protection, guarding, 
assistance, peace and well-being is effected, (and) when the 
iyirig down of clubs, of swords, the relinquishing of poisons 
i.s effected, (if) it would attack, would not be allayevl. 

This situation can not occur apart from the maturing of past 
action. [It is interesting to note that the same kind of 
sthapayitvu purvakarmavipakam proviso is found in the Asta- 
sahasvika (Mitra ed.) 56.19, but is missing in the corresponding 
passage in the Gilgit Pm^tlapavamita, ? 

And Sgt 2238.2f; Tib 193-4-1. 

evam eva bhaisajyasena prathomacittotpadiko bodhisatt.vo 
na kadacid vlnasadharma bhavati (sman gyi sde / de b£in du byaf. 
chub sems fa' sems dan po bskyed pa'i dge ba'i rtsa ba chuu za 
ba'i chor n u ncuii yah mi gyur te /) • samksipteiia sarva- 
dharraan pr<l,1Snati • aha • kathaia bhagavan prathumacittotpadiko 
bodhisatvah svapnam pasyati • bhagavan aha . bahuni hhaisajya- 
seno. pratharaacittotpadiko bodhisatvah ofvDapnantare bhayani 
pasyati • tatkasya hetor yada svapnantare bhayani pasyati • 
uada sarva papakani karraani parisodhayati (de ci'i phyir ze na / 
xas bhams cad yohs su sbyoh ba'i phyir ro / ) • na sakyara 

bhaisajyasena papakarmana satvena (sems can sdig na'i las can 

• • 

gyis ni) tivram duMham apanayitum. 

Just so, Bhalsajyasena, the roots of merit of a bodhi- 
sattva who has produced the first thougiht (towards awakening) 
never have the character of decay (so Tib.). In short, he knows 
all dharmas. (Bhalsajyn.scna) said; 'What docs the bodhlsattva 
who has produced the first thought see in a dream ?' The Blessed 
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One said: 'Bhalsajyasena, Che bodhisatCva who has produced 
the first thought sees many terrifying things In (his) dream. 
What is the reason for that ? When he sees terrifying things 
in a dream, then he effects the purification of all (his) bad 
actions. It is not possible, Bhaisajya.sena, for a being 
having bad actions to avoid acute suffering.’ 

The final passages we might consider here state the given nature of 
"vh-’^ ka^^nically constructed world less directly, but no less omphaticallv. 
As we have seen already the power of the vow of the Buddhas In 3bpj of 
Avalokita in Kv and of Bhaisajyaguru in a substantial number of cases, 

IS effective only after the initial death of Che individual concerned; 
that is CO say, after, or in the process of his undergoing the conse¬ 
quences of his past .iction. IVo examples will suffice. 

B'hg [8] Again further, Maiijusri, it happens that beings 

who in the name of the Tathagata preserve (outwardly) the 

rule of training are gone-wrong in morality, in behavior, 

in views. Again, those who are pos.sessed of morality guard 

morality, (but) they do not seek great learning, etc., etc. ... 

For such beings again and again there will be a destiny in the 

hells. By wlilch of those, (however), the name of the Blessed 

One Bhaisajyaguruvaiduryaprabha, the Tathagtita, will have 
« •» 

been heard [understand: 'when formerly they were men'; 

So T shon mir pyiir pa na, and Bh{i [9], etc.], to them now 
dwelling in a hell the name of that Tathagata, through the 
power of the Buddha, will (again) come to be present. They, 
having passed aw'ay from that place, will once again be born 
in the world of men. Possessed of correct vdows ... they, having 
renounced the household life, etc. 

Bbp 193-3-4f: chos kyi mam grans 'di yah bris pa dan / 

'drir bcug pa dan / beans pa dan / klagn pa dan / mchod pa 
de'i phyir shon gyi de bzin gsegs pa de dag gi smon lam gyi 
mthus sems can Cdmyal ba3 mnar med par 'gro ba dan / nan soh 
gsum du skyes pa de dag gi rna bar mtshan rnams thos par 
'gyur ro / chos kyi rnam grans 'di'i mthus kyah sdig pa thams 
cad bsrabs par 'gyur re / de bzin gSegs pa de dag gi gzi br,Ud 
kyi mthu dan / chos Ityi rnam grans 'di'i mthus dge ba dah mi 
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dge ba'i las rjes su dran par gynr nas phyis sdig pa'i Ins 
byed par mi 'gyur te / de nas sdug bsiial de dag las yons su 
grol bar 'gyur ziii bde 'gror 'gro bar 'gyur ro / bln na raed 
pa yan dag par rdzogs pa'i byan chub inhon par rdzogs par 
sans ma rgyas kyi bar du spyod pa 'thun par 'gyur ro / 

On account of copying and having copied and preserving 
find reading and worshipping this discourse on dharma, through 
the power of the vows of those former Tathagatas, (their) 
names would be heard in the ears of those gone to the Avici 
hell and those born in the three unfortunate destinies. 

Through the power of this discourse on dharma, moreover, 
all evil would be checked. Through the power of the majesty 
of those Tathagatas, and through the power of this discourse 
on dharma, having recalled to mind (their) good and bad acts 
fi.e. the fruits thereof], consequently they would not perform 
evil acts. From that they would be freed from those .sufferings 
and would go to a fortunate destiny. Until they fully and 
completely awaken to utmost, right and perfect awakening, 
they would conform to thi.s praetire. 

In none of these passages do we find an attempt to avoid the 
Implications of a world governed by karma. We have instead a number of 
attempts to come to terms with them. This is underlined especially in 
3bp and Bhp by the fact that the ritual arts which are Intended to bring 
Ir.to effect the power of the Tathagata's former vows are not undertaken 
by the individual concerned, but are undertaken by another for the sake 
of that individual wlio Is already undergoing the consequences of his 
previous actions (i.e. has already been reborn in an unfortunate de.stiny), 
and that such acts, therefore, do not 'save' the individual from the 
necessity of undergoing - in at least some form - the fruits of his 
actions. As a matter of tact, it appears that such ritual activity Is 
imdcrl£ikeii not Co avoid tlie coaHequtMices of past action, hut precisely 
because their unavoldablllty is accepted as given. 

Implied in this last statement is the view that the acceptance of 
the karmically constructed world as a given lies at the root of the whole 
'system' developed in such texts as Bhg. This view Is perhaps confirmed 
by another set of passages we might look at. As we have seen at lihg [2] 
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MaBjusrI asks the Buddha for a teaching, "having heard which beings would 
effect Che renxjvni of all the obstruction of past'acts (sarvolcannfivarana)" . 
Here in [31 the Blessed One congratulates Mafl.iusri for making his request, 
"for the benefit of beings obstructed by the various obstructions of past 
actions", and then says 'listen, T will speak'. The implication here is 
that what follows, l.e. the text of Bh(j, Is Intended primarily, pcrliaps 
solely, for the removal of 'the obstruction of past acts'. We find 
virtually the Svime thing in Cgt. Here after the standard nidana, the 
Bodhisattva Sarva^ura rises from his seat and says to the Blessed One 
that many devas, apsaras, bodhLsattvas and sravakas have assembled to 
hear dharnia and chat: 


Sgt 2112.5, Lha.sa 178-4-1: 

tat sadhu bhagavan tc;s.%n yathasannipati tanam tathagato 
'rhat samyaksambuddhaa tatharupajii cUiarraanayapravesatp desayatu 
yathaiaam syad dlrgharatrain arthnyu hitaya .svuthaya devanam ca 

manusyanara ca, yatharupena dharmanayuprave.9ena desitena 

* • • • 

ajRona-satvanam (sems can rgan rnams) saha nravanenaiva sarva- 
karmavaran(ani te)sam pai-(i )ksayam gaccheyuh; daliaras ca 
satvah kudulesu dliannesv abhiyujyainatul visesiuu udhigaccheyur 
na ca hiyeran na parihiyejjinkiisalair dharmaih ZSgt 2112.5; 

Tib. 178-4-1. It might he noted incidentally that this 
passage will be an Important one in working out the relative 
chronology of the scripts used at Gilgit. The present Ms. is 
written entirely in Sander's Gilglt/Bamiyan Typ T except for 
those syllables underlined above which are written, probably 
over an erasure, in Cilglt/Baraiyan Typ TI and are obviously 
a later 'addition' or 'correction'.] 

It would be good, 0 Blessed One, for the Tathagata, Arhat, 
Samyaksambuddha, to declare for these as they are assembled 
such an entrance into a method of dharma as would be for a 
long time to their benefit, advantage and case, and to that 
of devas and men; through such an entrance into a method of 
dharma being declared, immediately through its being heard by 
old (so Tib.) beings all their obstructions from past actions 
would come to be exhausted, and young beings applying them¬ 
selves to good dharmas would realize excellence, and they 
would not diminish or decline in good dharmas. 
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Immediately following Sarvasura's request the Buddha, In the usual 

fashion, says 'listen well, I shall speak', and the text of S(it follows. 

*• • 

Here again the implication Is that the text Is intended primarily to 
remove the karmavarana or to ensure, through the application to 'good 
dharma . that they do not arise. A final example of the same kind of 
thing l.s: 

Sf-A 51.4; GBMs vil 1747.5; Pek vol. 27, 271-4-3: [Avalokita 
says to the Buddha:] 

santi bhagavan sattvah pusciine kale bhavisyanti jara- 
■vyadhisokainrtyukantara Cso Ms.l idealiunrtyuparipfdita}i (krsa) 
Cfiam chuh bal durvarna alpayuska purlttablioga aparibhavitu- 
koyah te Cso Mr, .3 paraspai'ani matsaryadauhSilyacittaya Cso Ms. 3 
gliatayisyanti, par-asparani dhanabhogaisvaiyany apalirsyanti 
Cso Ms.3, hasyalasyanatyd'.rldabhiral'.rih anitye nityasamjflinah 

a^ubhe subhasamjfiinah. to taddheto tanuidana satva nanapi’a- 

• • 

karair vihethya CTib; sems can mams la mi dge ba rnam pa sna 
tshogs de dag gis gtses na.s3 nai'akatiryagyoniyamalokesu copa- 
patsyantfj, tat tesam aliam bhagavan arthaya hitaya sarvalapa- 
ripriraniirUiam yavat tnthagntnjnaiiaharanartliam buddhaksetropa- 
pattaye sarvapapanivaranartham tathagatam adhyesyami. 

There are beings who In the last time will be tormented 
by old age, disease, sorrow, death, calamities, and untimely 
deaths; feeble, of bad coloring, shortlived, having meager 
possessions, undeveloped bodies, they with thoughts of envy 
and meanness will kill one another, will steal one another's 
wealth and possessions and power; devoted to laughing and 
dancing, plays and frivolity, conceiving the permanent in the 
Impermanent, the lovely In the unlovely. From that cause, 
from that reason, those beings, having done harm in sundry 
ways, will be reborn In the hells, among animals, or In the 
world of Yama. It Is for their benefit and advantage, for 
the sake of fulfilling all their hopes, up to; for the sake 
of conveying the knowledge of the Tathagata, for their rebirth 
In a buddhafield, for the sake of suppressing all evil, that 
I ask the Tathagata [for this teachlngl. 
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Avaloklta's request Is unmistakably clear concerning the audience 
for whom the teaching Is Intended and the goals toward which they are 
directed. Another passage from the same text makes It equally clear that: 
the 'beings' In question here are precisely those who are karmavarannvrtu, 
while at the same time It provides us with an unusually rich picture of 
what was understood by the term karmavarana. 

ri/1 54.8; GBMs vli 1754.5 (= A); 1819 L.6 (= B); Pck. vol. 27, 
272-3-4: yo Lasya Cso BJ pilrvakarmavlpultona syad rupavnikalyam 
bhop.avaikalytuii buddhivaikalyam paribhasyCaml va priyaviprayop.oin 
vfl ra.lyak.Tohhain va to anya .samadhor aminhavona sravanonu koeic 
chirsaropeiia kecid bhaktacchedena kecit kucai labhidharanenn 
kecit kayacittapidena kecit duhkhasainsparsaCsalyyalialpena 
kecit paribhasyena sarvam tat kaL'rma'Ivaranam ksayaiii yasyainti 
TB: ksapayisyutil .... ye ca tasya ktilaputrasya kuladuhitur va 
cchedabhogapbala- Cbut B omits bhopa; Tib: Ions spyod kyi bras 
bu med par 'gyur pa'il -samvartaniyam karmavaranam bhavlsyati 

buddhe va dharme va sample va sravakapratyekabuddlie va matapitrbhir 

• • 

va karma krtam CTib: sdip pu'i las byas Iin3 upacitam bhavisyati 
tat sarvam pariksayntp yasyati , mnluvisvaryasamrddhn bhavisyati; 
ye ca tasya kulaputrasya vti kxiladuhitur va duhkhanarakavedaniyam 
karmavaranam bhavisyati priyaAdprayogasamvartaiuyam jatyandhasam- 
vartaniyam strlsamvartaniyoni dvivyrunjanasamvartaiuyam irsyamana- 
krodhavasena yamalokapretatiryaRyonisamvartaniyam tat sarvaip pari- 
ksayam yasyati. 

Which of them would, through the nuituration of their past 
action, ho defective in form, defective in posses.sion.s, defective 
in Intelligence, or abused or separated from that which is dear, 
or troubled by the authorities, they, through the power of this 
Samadhl, through hearing it - some with sickness of the head, some 
with starvation, some with poor clothing, some with afflictions of 
body and mind, some with difficulty in sleeping, some with verbal 
abuse - all that (being the) obstruction of past actions will come 
to be exhausted. ... And what of that son or daughter of good family 
will be the obstruction of past action conducive to the fruit of the 
Interruption of enjoyment, (what) will be the accumulated actions done 
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^ A 

toward the Buddha, Dharma or Sangha, or toward Sravakas 
and Pratyekabuddhas, or toward one's mother and father, all 
that will come to be exhausted; there will be a wealth of 
great power. And what of that son or daughter of good family 
will be the obstruction of past action which Is to be experienced 
In the hells as suffering, which is conducive to separation from 
that which is dear, conducive to being born blind, conducive to 
(rebirth as) a woman, conducive to (rebirth as) a hermaphrodite, 
which, on account of envy, pride and anger, is conducive to 
(rebirth In) the world of Yama, among pretas or animals, all 
that will come to be exhausted. 

We can see here that the authors of the texts in which these and 
similar passages are found explicitly state that these texts are Intended 
to come to terms with the problem of 'the obstruction of past actions'; 
that Is to say that they arc texts with a specific purpose, concerned 
with a specific complex of Buddhist ideas. Such statements of purpose 
may, I think, provide us with a key to a system of classification which 
is badly needed for both Mahayana canonical literature and Mahayana 
thought, a system of classification which is based, if you will, on the 
dative of purpose. We have had so far the dichotomies 'popular (= lay)/ 
monastic' or 'popular/philosop»hic'; but the first, as we will see below, 
is totally Inadequate for a text like Bhg which is Intended as much for 
monks as for laymen; while the second is based on categories, or at least 
uses a vocabulary, which is without any basis in the texts themselves; 
and especlal.ly the second term in the dichotomy Is almost certainly of 
a tone foreign to the literature or thought it is supposed to be describing. 
We can, however, avoid the inadequacies and distortions of these categories 
simply by recognizing that the texts themselves, in their own way and in 
their own vocabulary, develop an explicit set of classlflcatory categories 
which by their very nature are both more legitimate and more useful. A 
careful reading of our texts will bring to light any number of passages 
similar to those quoted above where the authors of the individual texts, 
by means of the dative or adverb of purpose, the ablative of reason, etc., 
clearly indicate both the audience for whom the text is Intended and the 
problem with which it is concerned or the purpose for which it is taught. 
Such a reading will, I think, produce two basic classlflcatory categories. 
One is exemplified by the passages we have just been looking at. Here a 
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specific text or coaching is presented by its author as intended to come 
to terms with the problem of 'the obstriicl ions of past action'; It Is 
intended for the benefit of not only laymen, but also sravakas and bodhi- 
saCCvas, some, if not all, of whos are bhiksus; it is concerned with karma, 
meric and demerit, and rebirth. A second category, and one whicli I will 
develop below more fully In regard to SR, Is exemplified by passages where 
a text or teaching is presented as intended to come to terms with the 
problem of the obstructions of knowledge (^Iflanavarana, although this 
specific term is more ra’cely used than karmavarana); It is Intended for 
both layman and monk, usually simply kulaputrn; it is concerned with 
.jfiana, prajfla or hodhl, and witii karma only In so far as it effects the 
acquisition of jFiana, etc. It should be emphasized that these categories 
refer both to kinds of texts and kinds of Buddhisms, arc that these are 
analytical, not historical categories. 

Although neologisms are almost always ugly, here I think they are 
more than a little useful. With this in mind I would - adapting a similar 
classification developed and effectively used by Spiro, BudSiism and 
Societyy A Great Tradition and Its Burmese Vicissitudes (New York: 1970) - 
call the first, Karmatlc Buddhism, and the second, Bodhlc Buddhism. The 
utility of these ana.lytical categories can, I think, immediately be 
demonstrated. It is obvious from the discussion under [0] that those 
texts which develop the conception of the typified cult figure biought 
to light there are precisely those texts which are to be classified as 
concerned with Karmatlc Buddhism. It will be equally obvious from fl4] 
below that it is that same group of texts which develops the ritual 
complex which structures the individual's behavior toward such figures. 

As a matter of fact, it would appear that we have here three components 
of something like a self-contained 'system': an ideology (the karmically 
constructed world); the behavior based on that ideology (cult practice 
and puja); and the object of that behavior (the cult figure). Other 
components of this 'system' will emerge as we go along, but already I 
think we can say that Karmatlc Buddhism is characterized by a preoccupation 
with karma, merit, and rebirth; that is to say, with the problem of death, 
since these terms are the major components in a Buddhist conception of 
death; that it is almost invariably associated with cult and cult practice, 
and with a specific conception of the Buddha/Bodhisattva figure; and that 
it is an active concern of both laymen and monks. 
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Although it Is perhaps unnecessary, still It should be noted that 
by the very nature of our text we have been, and will continue to be, 
primarily concerned with Karmatlc Buddhism or, on the question of puja, 
the reaction to it of Bodhlc Buddhism. It might also be added that to 
a greater or lesser degree these two Buddhisne interpenetrate one another, 
although in a given text one or the other is Invariably dominant. If I 
am not mistaken, I think that we will find that it is easier to find 
Karmatlc Buddhism in something like a pure form; Bodhlc texts, at least 
at digit (SRj AdPj Vaj) , are almost always, at least to some degree, 
mixed. Future research will undoubtedly modify our classification in the 
form of intermediate or sub-categories. 
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fA] 

The Blessed One said this to him: "There is^ Mafljusrn-j, in 
the eastern diveation from this huddhafield, having passed beyond 
buddhafields equal in number to the sands of ten Ganges Rivers, 
a world-sphere named Vaiduryanirhhasa. There a Tathagata, Arhat, 
Samyaksarrijuddha named Bhaisajyaguruvaiduryaprabha dwells, aaaom- 
plished in wisdom and aonduat, a Sugata, a knotver of the world, 

\ 

an unexcelled guide of tamable men, the Teacher of devas and men, > 
a Buddha, a Blessed One. Mangnsri, of that Blessed One Bhaisajya- 
guruvai(^ryaprabha, the Tathagata, when formerly practising the 
practice of a bodhisattva, there were twelve great vows. What 
are the twelve ?" ' 

a. This entire paragraph is made up of cliches. Tlie description of 
the position of the world-sphere in reference to this world is standard; 
the string of epithets applied to the Buddha is standard. Its only signi¬ 
ficance is that it introduces in Bhg the concept of the 'vow' (prani- 
dhana) . I have already referred several times to the vow and its place 
in the scheme of things developed in texts like Bhg, but a few additional 
points might be added here. 

The conception of a vow is expressed in our texts by at least two 
terms which appear to be virtually interchar;’enb' . • pranidhana and 
pratljfia. This is seen for example in the fat!; the’; in SP XXIV it is said 
that for kalpas Avalokita 'refined his vow (pranidhana)', while at Kv 268. 
13, 16 he is said to be one 'having a firm vow (drtoapratijfia); at Aj 

105.18 Sakyamunl is referred to as drdhapratiJHo, but at Aj 109.19 it is 

said of him: krtam hi natha pranidhira tvoya hi; etc., etc. I think we 

• • • • 

might detect a tendency, but only a tendency, for pranidhana to be used 
in reference to Buddha, and pratijfla with bodhisattvas. 

When the vow itself is given it almost always takes the form of a 
more or less standardized formula; 'when I am awakened {» yada, gen. 
absolute, etc.) ... then (tadn, etc.) may (optative) such and such be' 


192 


(Bhg [5.1], [5.3], etc., Aj 132.8; Rkp 49.3; 50.4; SP 234.18 (= Kern 
242.6), etc.). The really Important thln}> to be noted here, however, is 
that once the vow is vocalized, and once its conditions (or the yada 
clause) are fulfilled, then the thing vowed (the contents of the tada 
clause) appears to have taken on the qualities of a kind of 'natural' 
law. It is 'eternally' effective. This is clearly stated at Bbp 191-5-5, 
where it is said that through the power of their vows (purvapraiiidhanena) 
Tathagatas, even if they have been parinirvaned (functionally dead) for 
a thousand years or a kalpa or a kotl of kalpas, and even though situated 
in various (other) world-spheres, still they - that is to say, their vow - 
free beings from the hells, etc. The Btupasamdavsana-pavivavta is a 
remarkable dramatization of the same basic idea. Here in what is perhaps 
the central episode in the "mystery play" (so Kern) of SP, as Sakyamuni 
teaches the Saddharmapundainkat a magnificent stupa appears in the air 
from which a voice Issues giving approbation to Sakyamunl's teaching. ! 
When asked for .mexplaaatlon of this the Buddha says that the Tathagata 
Prabhutaratna formerly made a vow to the effect that yada khalv anyesu 
buddhaksetresu buddha bhagavanta imam saddharmapundarlkaia dharmaparyayam 
bhaseyuh tadayam mamatmabhavavigrahastupo 'sya saddharmapundarfkasya 
dharmaparynyanya ^ravanaya gacchot tathagatannm antikam (SP 234.18; 

(Kern) 242.6). And it i.s a result of this vow that the stupa now appears. 
The important point here is that Prabhutaratna has been parinirvaned, 
has been 'dead', for many hundreds of thousands of nayutas of kotis of 
kalpas (SP 235.24). Here again, when a Buddha formally articulates a 
vow, and when the conditional elements of that vow are fulfilled, then 
the thing vowed comes to be a kind of 'natural' law: given the conditions, 
the result follows whether or not the Buddha is present or absent, whether 
or not he is living or dead; and the pattern of 'conditions/cause' produces 
'result/effeet' is invariable and 'eternally' operable. Seen from one 
angle, such a conception appears to be only a special application of the 
basic principle underlying the karmically constructed world: 'if this is 
done, then that follows'. That basic principle here, however, works on 
two distinct levels. On one level, if a Buddha mukes a Formal declaration, 
and if the conditions of the declaration are fulfilled, then as a result 
of the Buddha's declaration, the specified result will follow. On a 
second level, if an individual, basing himself on the declaration of the 
Buddha, performs an act which fulfils the conditions, then as a consequence 
of hla action the spcciriud result will follow for him. .Seen from a 
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slightly different angle, the conception being developed l*>>e is like 
nothing in the Indian world so much as the satyakriya, satyavacana or 
satyadhlsthana: "The Act of Truth". This particular notion has been much 
studied by W.Norman Brown, most recently in "Duty as Truth in Ancient 
India", Pvooecdings of the Ameviaan Philosophical Society 116 (1972) 
252-268 (where he gives a good bibliography on the topic; he has, however, 
among other things, overlooked the short b>it interesting discussion In 
J.Przyluski, Le concile de EaocLgvha (Paris; 1926-28) 260-67) and again, 
recently, by A.Wayman, "The Hlndu-Buddhlst Rite of Truth; An Interpre¬ 
tation", Studies in Indian Linguistics [Professor M.B.Emeneau Sastipurti 
Volime] (Poona: 1968) 365-69. [For instances of 'the Act of Truth' at 
digit see SH 464.3f; SP 164.28f; AdP 1 5.12f, 6.22f, 7.Ilf, etc. For 
the same in Mahayana sutra literature outside of digit sec Astasahasrikd 
(Mltra ed.) 382.14f, 383.17f; Et.Lamotte, La concentration de la marche 
hSrotque (Suramgar.:asarnadhisutra) (Bruxelles: 1965) 266; A. & H.Wayman, 
The Lion's Soar of Queen Snmdld (New York; 1974) 66-67; etc.] For our 
purposes it is sufficient to note, in Wayman's words, that the Act of 
Truth "has a traditional form: the performer announces, if such-and-such 
be true, then let this or that happen" ("Two Traditions of India - Truth 
and Silence", Philosophy East and West 24 (1974) 393). Here, if an indi¬ 
vidual makes a declaration of truth, and if the conditions making for 
the truth of that declaration are fulfilled, then the avowed intention 
of the declaration will be fulfilled. We have then virtually the same 
basic structure here as we saw in the kind of pranldhann discussed above. 
These two conceptions appear at the very least to be of the same generic 
type. That the two are closely related is in some ways indicated by the 
texts themselves. At StA 67.5, for example, in tlie invocatory prayer to 

Avalokita he is first asked to smara yat tvaya purvam satyadhisthanam 

• • • • 

krtam; 'Remember that formerly an 'Act of Truth' was made by you!', but 
a few lines later he is asked to smara pratijfla; 'Remember (your) 'vow'', 
and the two terms obviously refer to the same thing. At StA 76.7 Bhima 
is asked to smara pratijflam and then almost immediately invoked as 
satyavacanadevi and satyavacanapratlsthlte. At SR XIII 14 a bodhlsattva 
by means of a vow (pranldhl) extinguishes a raging fire; while at AdP 1 
5.5f a bodhlsattva performs a very similar feat by means of an 'Act of 
truth' (satyavacanena); etc. 

What I am suggesting here is that the satyavacana may serve as a 
useful model for the interpretation of some kinds of pranldhana. In the 
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same way as there are a number of kinds of satynvacana, so there are a 
number of kinds of pranldhana. My remarks above are concerned almost 
entirely with the kind of pranldhana found In Bhg and In texts such as 
the SukhavatZvyuha. It should also be noted that there Is nt least one 
significant difference between the satyavacana and the pranldhana: the 
'result' of the former Is sltuatlonally grounded and therefore either of 
unique occurrence or of limited duration; the latter, as I have already 
pointed out. Is 'eternally' effective. (Cf I. Yamada, Karnmapun<h.r^ka^ 
Vol.I (London: 1968) 160f. Yamada's suggestions are Interesting, but 
he gives no real evidence to support them.) 

The details on all of this remain to be worked out. 
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[5.1] 

His first great vow was: "When I in a future time would 
fully and aompletely awaken tc the awakening of a Buddha^ then 
may immeasurdble, inoalauldble, unlimited world-spheres^ through 
the splendor of my body, glitter, glow and be radiant. [May all 
beings be fully ornamented with the thirty-two marks of the 
Great Man and with the eighty minor marks: as T am, just so may 
all beings also aomc to he like thab]^" 

^^Translfitecl on the basis of the Tibutan. 

This vow Is most t:onvcnlcntly treated to{>athcr with the following. 
Here we might only note in reference to the final sentence a few things 
about 'the thirty-two marks'. First of all the reference to all beings 
possessing the marks is a little unusual. At Gllglt I know of only one 
text similar to Bhg [5.1]; this is a description of the future buddha- 

fleld of Purnamaltrayanlputra which reads in part: tena khalu punar 

• • 

bhiksavah samayena idam buddhaksetram apagatapapam bhavisyati apagata- 

• • • • • • ' 

matrgramam ca / sarve ca te sattva aupapaduka bhavisyanti brahmacarino 
manomayair atmabhavalh svayamprabha rddhimanto vaihayasamgama vlryavantah 

smrtimantah prajfiavantah suvarnavarnaih samucchrayair dvatrimsadbhir 

• * • • • • * 

mahapurusalaksanaih samalamkrtavlgraha. (5P (Kern ed.) 202.4). In 
addition to this, the reader at Gilglt would have 'known' that these 
characteristic marks and their Interpretation were associated with the 
Brahmanlcal tradition: tasya khalu punah kulaputra rajfio vlmalacandrasya 
grhe putro Jatah; atha sa raja vimalacandro laksananaimittikam cchastra- 
pathakad brohmanad sannlpatya kumarnm upndarSyalvam aha * klm brahmana 
kianarasya nimittam pa^yatha sobhanaia asobhannm veti • (Sgt 2178.3); 
and (in reference to tlie newly born Maltreya): drstvaiva (so Ms.) 

putram subrahma dvatrimsadvaralaksanam / pratyaveksyatha (so Ms.) 

• • • • • 

mantresu tada prlto bhavisyati // k2 // gatldvayam kumarasya yatha 

• • • 

mantresu driyate / ... (,Mvk vs. 42-3; folio 1536.8). He would also have 
been familiar with at least one detailed enumeration of both the thirty- 
two major and the eighty minor marks found at AdP il 49.21ff. Conze has 
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already noted that In AdP li the thirty-two marks are treated "In a way 
totally different" from that of the Nepalese Patioavimatisahasvika. 

Finally, and above all else, he would have been familiar with the 'marks' 
as elements In the stock descriptions of the qualities of Buddhas and 
certain bodhisattvas; SR 34.2, XI 28, XVIII 11, 334.4, XXVII 2,5, XXIX 102, 
XXXI 23, XXXII 148, 158, 246, 271, XXXTII 27, XXXIV 46, XXXV 11,23,81,etc.; 
Aj 113.12-13, 128,6,7, 134.15,16; AdP 1 3.23; Vaj 5a.2,3, 9b.2,3, 10b.4,5, 
6, 11a. 1,2; SP 203.13, 204.13, 241.21, 245.6, 246.3 etc. (cf. S.Konow, 

The Tuo First Chapters of the Dasasdhasrikd PrajPlapdramitd (Oslo: 1941) 
48-81; A.Wayman, "Contributions Regarding the Thirty-Two Characteristics 
of the Great Person", Sino-Indian Studies [Llebentlial Festschrift] 5 (1957) 
243-60; E.Conze, "The Buddha's Tiaksanas in the PraJHaparamlta", Jouvnal 
of the OiHental Tmtitute (Baroda) 14 (1965) 225-29). 
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[ 5.21 

^[//■ts second gr*eat vou u,'io: "When I in a putuvc time fully and 
completely awaken to utmost^ right and complete awakening^ then 
after I have obtained awakening, as is the precious vaidurya gem, 
so may (my) body be fully puvifed both insi.ie and out, may it be 
well adorned with puritij and light, with great prominent limbs, wiiJi 
splendor and radiating luminosity, with distinction and with nets 
of rays of light surpassing the sun and moon. Which are the beings 
horn then in the intermediate zones of the world, and which are 
those in the world of men moving about in various directions in 
the pitch dark night, may .they through nry splendor move about at 
will in all directions, may they also accomplish their activities. ”] 

^^Translated from the Tibetan 


a. As I have said above, the first and second vow are best treated 
together. What they have in common Is a concern with the physical descript¬ 
ion of the. Duddlia's body and a preoccupation with its radiance and the 
effect of that radiance. Tills Is of Interest because the radiance of a 
Buddha's body illuminating countless world-spheres came to be a common 
narrative theme In Buddhist Sanskrit literature. It Is especially common 
in tlie more elaborate nldanas and as a narrative device used to signal 
particularly Important events. Sonic aspects of this 'theme* have lieen 
studied by Soper ("Aspects of Light Symbolism In Gandharan Sculpture I, 

II, & III, Artibus Asiae 12 (19A9) 252-83; 31A-30; 13 (1950) 63-85), 
although I think he has gone too far In 'detecting*foreign influences. 

Here I can give only a few characteristic examples from Gllglt. 

SP 78.10f, for example, has a number of points in common with 
’Bhg [5.2]: 

"Then again, 0 bhlksus, at the time, on the occasion when 
the Blessed One Mnhabhlj0ajfl3nabhibhn, the Tathagata, etc.... 
fully and completely awakened to utmost, right and perfect 
awakening. In each of the ten directions fifty hundreds of 
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thousands of nlyutas of kotls of world-spheres were shaken In 
six ways, and were suffused with great splendor (mahata eava- 
hhasena sphutany ahhuvan). And in all those world-spheres the 
intermediate spaces between worlds, the unfavorable places, 
enveloped, dark and murky (cf BUSD 3 ), in which neither the 
sun nor the monn, though having gre.at might and power and 
strength, arc capable of (producing) light by (their) light, 
nor color by (their) color, nor radiance by (their) radiance - 
even there on that occasion there was great splendor. And the 
beings who were reborn in those intermediate spaces became 
aware of one another (saying) 'What indeed, there arc other 
beings who have been reborn here ! VJhat indeed, there are 
other beings who have been reborn here!" 

Just how common passages of this kind were is indicated by Edgerton's 
long entry under lokantarlka • (BllSD A6A-65) . Ho cites SP 163.8, one 
case from SR, three from the Ldlitavistava, six from the ^ialiavastiij, three 
from the DivijavadSana, and four from Pali canonical literature. Of these, 
at least five were available at digit: SP 78.10 (= 163.8), SR 2A.3, and 
probably the three passages from the Di\}navad?bui which occur in the 
t£ndhatavadana (there were at least two Mss. of the Avadana at digit, 

GBMs vii 1432-52; 1374. My friend Hisashi Matsuroura is now working on 
these Mss.) Bhalsajyagiiru, then, when he was nuide to frame this vow, is 
presented as One aspiring towards something of a commonplace. 

At AdP ii 51.20f we fir.'l another passage dealing with the character¬ 
istics of any Buddha which has much in common with Phg (3.2]: 

imanl tasya bhagavato dvatrmeun mahnpurusalaksanani tais 
trisahasroRlahasahasram lokadhatum ava(bha)sena spharati prakrti- 

prabhaya akanksann asamkhyeyalokadhatun tam tathagatah sattva* 

• • • • 

anukampaya vyamaprabhayam adhitisthati, na khalu punah surya- 
candramasoh prabha praJHayeta na masardhtisvasa (na samva)tsa(ra) 
va. 

These are the thirty-two marks of a great man of the 
Blessed One; through them he covers the three-thousand-great- 
thousand world-sphere with splendor; through his natural 
radiance he, if he wishes, (illumincites) incalculable world- 
spheres; the Tathagaca, out of compassion for beings, sustains 
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that measure of radiance and the radiance of the sun and the 
moon (next to it) Is not even perceptible, nor Is the month or 
the half month, not a whole year. 

Once again, Bhaisajyaguru’s aspiration Is In no sew.se out of the ordinary. 

Other passages concerning the avabhasa or prabha of the Buddha's 
presence arc more olnhornte, and .some of these el.ahor.MtIons are of p.artl- 
cular interest In reference to Bhg. I quote here as a good example a 
passage from the nldana of StA. The passage in question has not been 
preserved in the digit Ms. of StA^ so I cite its Tibetan translation: 

Pek. Vol.27, 271-1-.'? (cf GMs 1 A9.16f for Dutt's reconstruction 
of the Skt.) ; 

de nas de'i tshe bcom Idan 'das sems can thams cad de la 
dmigs pa sflin rje chen po'i ses pa la gnas pa zes bya ba'i tin ! 
ne 'dzin la sfloms par sugs so / tin he 'dzin de'i mthus stoh 
gsum gyi stoa chen po'i 'Jig rten gyi khams 'di 'od kyis snah 
bar gyur cih / gzugs thams cad snah has khyab par gyur nas / 
sems can dmus loh gah yin pa de dag gis ni mig gis gzugs rnams 
mthoh bar gyur to / 'on pa rnams kyis ni rna has sgra rnams 
thos par (Qrur to / nad kyis btab pa rnams ni nad dag don bral 
bar f^ur to / goa mod pa rnamfs ni gou dag tliob par (^ur to / 
smyon pa rnams ni dran pa thob par rorur to / lus Rams pa dan dbah 
1)0 ma tshah bn rnams ni lus dan dbah po yohs sti rdzogs par 
gyur to / dbul po rnajns kyis ni nor dag thob par gyur to / 
sems cun gan dag nor dan yo bytui dan / Ions apyod med pa du 
dag iioj- ilfin / yo byad dan lohn npyod tiag dan Idan par gyui’ to / 

sems can thams cad kyah bde ba thams cad dan Idan Sin b.sam pa 

thams cad yohs su rdzogs par gyur to / ... sems can gah dag 
klu dan / gnod sbyin don / srin po dah / yi dags dan / Sa zn 
rnujiis kyl nan na skyes pa do dag gin kyah !‘>ah:s rgyus rjus .au 
dran pu no uor thob tian (K*mn rtui thaim; cad la byamn pa gnan pa 
dah / lus dah sems bde bar gyur nas chos mRon pa'i phyir bcom 
Idan 'das ga la ba der lhags so / sems can gah dag gSln rje'i 
'Jig rten rnams su mun pa mun nag gi nan du skyes pa de dag 

kyah sans rgyas kyi mthus yud tsam zig drun pa so sor thob nas 

gcig gis gclg knn in Ses par gyur te / de dng mun pa chon po 
de nas yohs su thar bar gyur to / sems can thams cad gcig la 
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gcig byams par gnas Sin fie ba’i fion mons pa mams dan bral bar 
gyur te / 

Then at that time the Blessed One entered Into the concen¬ 
tration (sanadhl) called 'Established in the Knowledge of Great 
Compassion and the Apprehension of all Beings'. Through the 
power of this concentration the three-thousand-great-thousand 
world-sphere became illuminated with radiance, and all forms 
having been pervaded with light, those beings who were blind 
saw forms with their eyes; those who were deaf, heard sounds 
with their ears; those tormented by disease were freed from 
disease; those without clothes obtained clothes; the crazy 
regained their senses; those with imperfect bodies and Impaired 
faculties were made whole in body and their faculties complete; 
the poor obtained riches; those without riches and essentials 
and possessions came to possess riches and essentials and 
possessions; all beings achieved complete ease and their hopes 
were fulfilled .... those beings who were reborn among nagas 
and yaksas and raksasas and pretas and plsacas also having 
obtained the recollection of the Buddha, having established 
friendliness towards all beings and become comfortable in body 
and mind, assembled there for the sake of hearing dharma; 
which beings were reborn in the thick darkness of the worlds 
of Yama, they also, through the power of the Buddha, having 
obtained a single moment of recollection, became conscious of 
one another and they were freed from the great darkness; all 
beings, establishing themselves in mutual friendliness, were 
rid of their depravities. 

A similar but even more elaborate passage of this kind is found at GP 
177.Af, where it forms almost the whole of the first chapter (see also 
the commentary on it, Et.Lamotte, Le Traits de la grande vertu de sagessej 
T.I (Louvain: 19A9) A85ff). These passages have much in common not only 
with Bhg (5.1] and [5.2], but also with a number of the other vows (e.g. 
[^•6]> [3.7], [5.11], [5.12]), and with the whole tone and much of the 
content of karmatic Buddhism. They clearly show, especially GP 177.Af, 
the degree to which such ideas have penetrated even the most abstruse 
Bodhic texts. And they once again underline the almost total lack of 
uniqueness in the character of Bhalsajyaguru: even his most salient 
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feature, his vows, are made up by and large of the stock-in-trade of 
Sanskrit canonical literature. 
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[5.3] 

His third great vow was: "And when I have obtained awakening^ 
through (my) attainment of the power of immeasurable wisdom and 
meanSt may limitless spheres of beings come to be such as have 
inexhaustible enjoyment and means of subsistence^ and may there not 
be for any beings an insufficiency in any way." 

a. Passages of this kind are often, and I think wrongly, taken to reflect 
a purely materialistic concern. In fact, in the karmically constructed 
world material and spiritual well-being are inextricably Interwoven to the 
point that any distinction disappears. This is fully Illustrated in the 
story of the young washerwoman (nagaravalambika darika) of SravastI 

recounted at Aj 107.6ff. Here this inextricable Interconnection is : 

) 

developed by a set of explicitly stated causal relationships. She herself 

twice declares avasyam me purvakrtena karmana / yenaham C,]ata!] daridrake 

• • • • 

grhe /: 'Inevitably, by an act which was done formerly by me I am born 
in a poor household*. (Aj 109.9 and'111.6 and cf. lll.lSf). Because of 
her present state of poverty she weeps, saying mama grhe na kadacit j 

pindapatika agato 'bhut: 'Never did one who lives on alms come to my 
house' {Aj 107.9); i.e. she never had the opportunity to perform merit- 
producing acts. Then after a Suddhavasakayika devaputra supplies her with 
suitable things and she bestows them on the Blessed One saying anena 
pindapatokunalamulena ma kasmimsciddaridragrhe upapadyoya: 'By the root 
of merit from these alms may T never be reborn in a poor household', he 
says to her ekena tvaya darike kusalamulena bodhivyakaranam pratilapsyase 
... tvam darike saptame dlvase kalam karisyasi. kalam krtva ... rajfio 
'Jltasenasya putro Janiayase. esa eva tava ijusclrno garbhavuso bhavisyati: 
'By this single root of merit, daughter, you will obtain a prediction of 
fiwakening ... You, daughter, will die on the seventh day. Having died 
you will be born as the son of the Raja Ajitasena [i.e. will be freed 
from both poverty and existence as a woman]; this will surely be the 
last time you will enter a womb.' 'Material' and 'spiritual' are here 
Inreparably Interlocked and passages of this kind are legion in Buddhist 
literature. As a matter of fact, in time, a distinct genre came to be 
devoted to working out in great detail these interlockings (c.f. S.Levl, 
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Mahakarmavibhahga (La grande alaosification des actaa) (Paris: 1932); 
D.N.MncKencle, The ’Sutra of the Causes and Sffeeti: of Actions' in Sogdian 
(London: 1970); at Gilgit this genre Is represented by tlje Ayiisparyania- 
sutra (No.19), the Prasenagitgatha (Nos. 21 and 59), etc., which I have 
not studied.) 

Yet other aspects of this Interconnectedness are recognized In Bhg 
at [5.11] where Bhalsajyaguru Is made to say: 'whichever beings burnt by 
the fire of hunger. Intent upon getting food, commit an evil act, nuiy I 
with food possessed of fine color and odor and flavor refresh their body; 
afterwards, may I establish (them) In endless ease through the flavor of 
dharma.' Here Bhg recognizes, first, that want not only limits the 
possibility of performing merit producing acts (as In the c.ise of the 
nagaravalamblka), but Is, or can be, the cause for performing acts which 
produce demerit; and, second, that there Is in the human condition some¬ 
thing like a 'hierarchy of needs' - food first, and spiritual food later. 

* * * * 

Perhaps the best source at Gilgit In reference to the place of the 
apromeyapraJRopaya of the Buddha In karma tic Buddhism Is Bbp. By a 
fortunate accident the most relevant portion corresponds almost exactly 
to the fragment of the Ms. which has come down to us. I have already 
translated this fragment elsewhere so I need not cite it here (G.Schopen, 

' The Five Leaves of the Buddhabaladhanapratiharyavikurvananirdesa-sutra 
Found at Gilgit', Journal of Indian Philosophy 6 (1978) 1-18.) 
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(5.4] 

His fourth great vow was: '’Being one who has obtained awakening^ 
may I establish beings entered on a wrong path on the path to awaken¬ 
ing; (those) entered on the path of DisoipleSy or (those) entered on 
the path of Pratyekabuddhas, having urged all towards the Mahayanoy 
may I establish (them there)." 
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[5.5] 

His fifth great vow was: "When I have obtained awakening, 

whichever beings undertake religious practice in my teaching , 

. (2 

and likewise immeasurable^ incalculable^ limitless other beings , 
may they all be such as have unbroken morality^ restrained by the 
three (forms of) restraint; may there not be for anyone having 
gone wrong in morality, after having heard my name , the undergoing 
of an unfortunate destiny. " 


^ Redaction B oralts this entirely, giving the passage a 

2 ) 

kind of 'excluslvlst’ tone totally absent In Redaction A. T alone 
adds: '(and) through my power (anubhava). 


CiMi^^are this vow with [8] and [15] below. 
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[5.6] 

His sixth great vow was: "When I have obtained awakening 
whichever beings are such as have inferior bodies^ imperfect senses^ 
dark coloring^ are retarded, palsied, one-eyed, lame, hump-backed, 
[^leprous, rmimed, blind, deaf, crazy, and others having diseases 
which arise in the body, may they all, after having heard my name, 
come to be such as have complete senses (and) fully formed limbs." 

^^From this point to the beginning of [5.9] we have only Ms.X, 
the translation of which I have enclosed in brackets. 


a. We have already seen in the note on [5.2] two passages, one from StA ; 
and one from (?P, in which the prabha or avabhasa of the Tathagata fulfils I 
virtually the same function which hearing the name of Bhaisajyaguru is 
here intended to fulfil. Even some of the specific conditions to be 
relieved are exactly the same: blindness, deafness. Insanity and general 
disease. But the reader at Gilgit would have known other passages for 
some of the other conditions in the list and, therefore, other means to 
prevent or avoid these conditions. I quote here a few characteristic 
examples: 

Kv 289.17; fol.l614R: ye karandavyuhasya mahayanasutraraja- 
syaikaksaram api likhapayisyanti ... na ca te hinendriya 
hhavanti; na ca te khaftjakuhjakordhvanasagandalambosthal ca 

[but Ms: na ca punah lamgakuhjakonakhelagarudardhosthatral 

• • • • • 

caxxx..l sattvah kusthinas ca santah; na ca tesam kaye 

• •• •• 

vyadhih samkramate. 

• • 

Those who will have copied even a single syllable of 
the Karandavyuha, the king of the Mahayana sutras, do not 
come to be such as have inferior faculties; and they are 
not lame or hump-backed or one-eyed or palsied, etc.... and 
not leprous; and diseases do not attack their body. 

Another passage from Kv condenses these conditions into a single expression, 
but ascribes tlielr prevention to yet another agency: 
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Kv 282.32; fol. 1605L: ye cSvalokitesvarasyaikam api puspam 

• • 

nlryatayanti te sugandhikaya bhavanti; yatra yatropapadyante 

tatra tatra parlpurnakayas ca bhavanti. 

• 

And who presents even a single flower to Avalokltesvara, 
they come to be such as have a sweet smelling body; wherever 
they are reborn, there they have a fully formed body. 

These examples are typical of karmatlc texts. But perhaps what is more 
interesting is the fact that we find similar passages also in our Bodhic 
texts. I give here two examples: 

AdP 1 41.19: Here, of a bodhlsattva who trains (^iks-) in 
sameness (samata), thusness (tathata), etc., it is said: 
na kano bhavati. na kubjo bhavatl. na lamgo bhavati. nonango 
bhavati. na badhiro bhavati. na pankapatito bhavati. na 
vlkulondriyo bhavati. paripurnondriyo bhavati, naparipur- 

nendriyah: He does not become one-eyed. He does not become 

• « 

hump-backed, lame, defective in limb, deaf, 'utterly destitute* 
(so Conae), impaired in his senses; he becomes one having 
ooinplete senses, not incomplete. 

SR XXXI 22: 

so 'ndho nalva kadacl bhesyati vidu Jatu 
no CO ahgavihinu bhesyati bahukalpan 

teno aksana asta varjlta imi nltyam 

• • • • • 

yeno sutram Idam prabhasitam apramiistam 

That wise one will certainly never anywhere 
become blind; and in many knlpas he will nut be 
deprived of a limb. He will always avoid the eight 
Inopportune moments, (he) by whom this sutra is 
recited without distraction. 

The presence of such passages in texts like 67/, A(Wj etc., once more 
Indicates the degree to which these texts have been penetrated by, or 
are preoccupied with, karmatlc concerns. The fact that the removal of 
the same conditions Is ascribed to the avabhasa of the Buddha In concen¬ 
tration, to hearing the name of Bhalsajyaguru, to copying even a single 

syllable from the Karatuhifijuha or giving a single iMower to Avalokita, 

• • 
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to training In thusness, etc., Is yet another example of what I have called 
the process of generalization. 

Here too, as with the case of poverty (which Is often Included In 
the same lists with these physical defects and deformities) the 'physical' 
and 'spiritual' are Irredeemably Interlocked. For If the reader at Gllglt 
knew how to prevent such defects, he also knew exactly how they were In¬ 
curred. Put simply. In the words of StA 54.8, purvakarmavipakenasya 
rupavaikalyam: 'his bodily defects arose through the maturation of past 
acts'. But his texts went beyond this general statement to ascribe one 
or another of these conditions to more specific causes. Ag 133.8, for 
example, says that he who rejects the Good Law (saddharmapratlksepaka) 
will be burdened with twelve deformities (dvadasahalyani pravahisyantl). 

A series of more than twenty verses at SP 219.18f begins ksipltva sutram 

idam evarupam / may! tlsthamane parinirvrte va / bhiksusu va tesu khilani 

• • • • • • # 

krtva / tesam vlpakam mamlha srnotha: 'having rejected a sutra such as 

• • • • • • ■ 

this, either while I remain or after I have parlnlrvaned; or having acted 
harshly towards these monks - hear me ! Here Is the maturation of those 
(acts)'. Then follows a long list among which we find: they will be 
one-eyed (kanaka), vf. 119; retarded (jada), vs. 120; lame (langnka), 
hump-backed (kubja), one-eyed and blind (kanandha) retarded, vs. 122, etc. 
At Kv 307.28 It says ye sa^hikasyannapanader anyayena parlbhogam kurvanti 
te 'Ipasrutesu kulesu Jayante. hlnendriyas ca jayante, khafiJa-Crd.-lamga- 
as beforel-kubjakanavamanas ca Jayante, etc.: "those who Improperly make 
use of food, drink, etc., belonging to the Sahgha are born Into families 
of little learning; they are bom having Inferior faculties; they are 
bom lame, hump-backed, one-eyed and dwarfish, etc.' 

Again, when any of these passages Is taken In Isolation It appears 
to a 'modern' reader confused and naive. But when we take Into account 
the whole literature It Is clear that the Gllglt reader would have had 
a consistent and symmetrical conception of these conditions: he would 
have known both their causes and the means for their prevention or 
removal. In regard to these 'means' there Is at least one point worth 
noting. In Kv^ AdP^ and fiff, an Individual undertakes a specific action 
for his own sake, he gives a single flower to Avaloklta, etc., and he 
himself will be reborn with a fully formed body. At StA and GP, however, 
an action Is performed by one Individual (l.e. the Buddha) for the bene¬ 
fit not of himself, but for others. Seen In light of this distinction 
this vow and the others which are similarly worded, as well as much 



209 


else In Shg^ takes on a particular significance, Bhaisajyaguru here 
does not vow to prevent or remove these conditions himself; he is not 
the active agent. His vow is only that if an individual should hoar 
his name, then he should come to be complete in his senses, etc. (in 
exactly the same way as Prabhutaratna's vow was if a Buddha preaches 
the Saddhawiat then his stupa should appear at the site of that preaching; 
see above under [A]). If lameness, etc., are to be avoided, then it is 
necessary for the name of Bhaisajyaguru to be heard by the individual 
concerned. But for this to take place it must be spoken or recited 
by another. Hence the importance of MafIjuSrI's promise (tathagatasya 
namadhoynm nanopayai samnravayir.yami) at Bhq [13], and the importance 
attached to the ritualized recitation and handling of the text (l.e. 
the source of Bhaisajyaguru's name) by an individual, or individuals, 
for the sake of anotlier in tl>e primary puja described in Bhg. These 
remarks foreshadow a central theme in Bhg since, as we will see, it 
appears to be primarily concerned with action undertaken for another 
(cf. A.Wayman, "Buddhist Tantrlc Medicine Theory on Behalf of Oneself 
and Others", Kailash 1 (1973) 153-58). A final observation here is that 
if the individual at Gllglt desired to assist others who were maimed 
he could do so in one of two ways; by becoming a Buddha, or by causing 
them to hear the name of Bhaisajyaguru. 
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[5.71 

His seventh great vow was: "And when I have obtained 
awakening, which beings are tormented by various diseases, 
are without recourse, without refuge, are deptdved of medicine 
and the requisites for life, helpless, poor, having suffered - 
if my name should fall on their ears, may all their diseases 
fade away, may they be healthy and free of calamities vcntil 
they end by awakening ." 

a. If the usual interpretation of Bhaisajyaguru as a, or the, Buddha 
of healing were correct, we would expect that ideas concerning disease, 
medicine, and healing would have a prominent place in Bhg. As a matter 
of fact, if we exclude [17] and [18] which are concerned almost exclu¬ 
sively with death and therefore Incurable disease, the only references 
to disease in the entire text are found in [5.6], in the present vow, 
and at [20]. What is more, in none of these three sections is disease 
the sole or central concern; it is only one of a list of things which 
are of concern to men: [5.6] is, as we have .seen, primarily concerned 
with physical defects or deformities; [20] with the kinds of 'untimely 
deaths', which, apart from the first, have nothing to do with disease. 
[5.7] is as close as we get to a passage concerned primarily with 
disease, but even here it .shares the stage with poverty, helples.snc.ss, 
etc. This lack of emphasis on disease and healing In >% confirms 
what I have already said in reference to the character of Bhaisajyaguru. 
This, of course, is not to say that disease and healing and ideas sur¬ 
rounding them were not Important in the Buddhism of Gllglt: they formed, 
in fact, a major preoccupation, especially, but not exclusively, of the 
knrmatic Buddhism of digit. For this reason, and because such ideas 
have played such a prominent part in the previous interpretation.s of 
Bhaisajyaguru, it will be worth our while to look in some detail at 
the conceptions of disease and healing current at Gllglt. (For a much 
broader pei'spective see P. DemlSville, "Byo: maladle et m^decine dans 
les textes bouddhiques"; Extrait du HSbogirin, 3e fascicule (Paris: 

1937) 22U-65, See also J.Nobel, Bin alter medizinisoher Sanskrit-Text 
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und seine Deutung^ Supplement to the Journal of the American OHental 
Socictyj No. 11, 1951.) 

Tlie first point to be noted is that the reader at digit would 
have 'known' that disease,like poverty and physical deformities, was 
ultimately caused by his previous actions. Even the practitioner of 
'empirical medicine' begins his diagnosis with the reflection that: 
asya purusasya papena karmana vyadhir utpannah: 'the disease of this 
man arose through a (former) evil act' (5P 62.11). This ultimate 
etiology, though not always directly stated, was always Implicitly 
recognized. It is important to take this 'caii.^’e' into account because 
it determines the kind of treatment or means of prevention which are 
suggested and considered effective. It accounts, in short, for the 
fact that 'non-empirical medicine' predominated at digit. 

The second point to be noted is that the digit reader would have 
been well aware of the conceptions of 'empirical medicine'. So well 
aware that they could be used as the first member of a comparison. 

A good example of both this kind of passage and of what falls into the 
category 'empirical medicine' is Bbp 1290.5f. I quote here my published 
translation and repeat what I said there: I do not really understand 
much of the technical vocabulary and I have mechanically translated *1 

from the dictionary. 

For instance, just as. Indeed 0 Son of the Jina, a well 
trained Doctor, having obtained all eight (branches) of the 
Ayur-veda, being skilled in all fmedicall conditions, having 
engaged in the use of all medicinal substances and (instruments), 

(of sick people) tormented in body by (various) diseases he 
knows the condition, knows the strength, knows the limit, 
knows the [pertinent] herb, [that] related to wind, related 
to bile, related to phlegm, ([that] coming from the derangement 
of all three, [that] coming from the blood), indigestion, 
abdominal glandular enlargement, dropsy, heart disease, leprosy, 

(cutaneous eruptions, abscesses), boils, etc., poison and 
spreading eruptions, etc., he knows. He, having known all that, 

(through various types of medical remedies), through the use of 
(vomitives, purgatives), compound powders, sternutatory treat¬ 
ments, bleeding, gl;ee, oil, and undeveloped powders, by the 
means of application of suppuratives and vomitives, of all 
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beings all those diseases he causes to be allayed [and] he frees 
them from the fear of the various diseases. Just so. Indeed, 0 
Son of Jlnas, the Tathagata, possessed of the Ayur-veda (of) the 
manifold samadhls, etc. ... 

Other Interesting passages showing a detailed knowledge of 'cmplric.al 
medicine' and 'empirical medical' practices and treatments may be seen 
at SP 62.6ff; 113.31ff; Sgt 2128.3ff; etc. 

If the reader at Gilgit was well aware of 'empirical medicine', its 
techniques and treatments, he was even more aware tliat It has clear and 
unmistakable ll.aitations: 

HR IX yntha nuro ilturrukayn liuhkliito 

hahulii vamc'hi na ,)al,u1 mucyalc' 

sa dlrghafrailanya duhkhenn pi (Utah 

• • • 

paryesate vaidyu eikitsanarthikah // f»3 // 

punah punas tena gavesata ca 

• • 

asadito vaiCdya vldu vicaksanah 
karunyatam tena upasthalpetva 

prayuktu blmisajyturi idtun nisevyatmii // Mi // 

grhltva bhaisajya pichum varam varam 

• • • * • • 

na sevaCte aturu yena mucyatel 

na vaidyad'>so na ca bhaisajanam 

• * • 

tasyaiva doso bhavi aturasya // )l5 // 

As a man, sick In body, suffei'ed; (and) through 
many years was never Treed. lie, afTlictod with 

suffering through this protracted illness, sought out 
a physician for a cure. // 1»3 // 

Again and again he searched; (finally) he encountered 
a wise, experienced physician, who feeling compassion 
toward him prescribed a suitable medicine. // Ml // 

Having token much of (this) veiy excellent medicine, 
it did not help (that) sick man in such a way that he was 
cured. But that was not a fault of the physician nor of 
the medicine. That was a fault of the sick man himself. 
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At SP 221.3, one of the results (vlpaka) of rejecting a siitra such as 
the Saddhcamapundartka is that: 

yam capi te tatra bhajanti aiisadham 

* • 

suyuktarupam kulalehi dattam 

tenapi tesam ruju bhuya vardhate 

• • 

so vyadhir antam na kadaci gacchati 

And moreover they then take well prepared medicaments 
given to them by those skilled (in such matters), but that 
only further aggravates their sickness: that disease never 
comes to an end. 

Another passage in SR is transitional in terms of our discussion: it 
indicates once again that there were limits to the effectiveness of 
'empirical medicine', but it goes beyond this and indicates at least 
one form of the alternative, Buddhist conception of medicine and 
effective treatment and prevention. 

SR XVI 1-6: 

smarami purvam caramanu cariCkam 

• • 

simhadhvajasya sugatasyaD sasane 

abhusi bhiksu vidu dharmabhanako 

• • • 

namena so ucyati brahmadattah // 1 // 

aham tadasln mati rajaputro 

abadhiko baC^agilana duhkhitah 
mahyam ca so aDcariyo abhusi 

yo brahmadattas tada dharmabhanakah // 2 // 

• • 

pamcottara valdya^ata anunaka 

vyadhim cikitsanti udyuktamanaCsah 
vyadhim na saknantl mama clkitsitumi 

sarve mama Jflataya asi duhkhitah // 3 // 

Srutva ca gailanyu sa mahya bhiksu 

gilana prccho mama antikagaCtah 

• • 

krpam Janetva mama brahmadatto 
• • 

imam salmadhim varu tatra deSayl // U // 
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tasya mama etu samadhi IrutvB 
utpanna pritl ariya niramlsa 

svabhavu dharmaCna prajanamano 

ucchvasi vyadhi tuhuD tasini kale // 5 // 

dlpamkarah so caramanu carikam 

abhusi bhiksur vidu dharmabhanakah 

« « • • 

aham ca asin mati rajaputrah 

saiiiadhiCJPianena hi ArySdhi mocitah // 6 // 

I remember formerly pursuing my course in the teaching 
of the Sugata Simhadhvaja. (At tliat time) there was a wise 
bhiksu, a reciter of dharma. He was called by the name 
Brahmadatta. // 1 // 

I at that time was a prince (named) Mati, sick, 
severely ill, afflicted. He who was Brahmadatta, the 
reciter of dharma, was at that time my teacher. // 2 // 

Not less than five hundred physicians, feverishly 
Intent, treated the disease, (but) they were not able 
to cure my sickness. All my relatives were saddened. // 3 // 

But that bhiksu, having heard about my Illness, came 
to me asking about the Illness. Pity having arisen In him, 
Brahmadatta then taught me this excellent Samadhi.(-vaQa- 
sutra) II ^ // 

Having heard this Samadhi(-raja-sutra) from him, 
a noble, spiritual -joy arose In me. Understanding the 
own-being of dharinas, T Indeed recovered from tlial 
disease then \ II 5 II 

It was Dlpamkara pursuing his course who was that 
wise bhiksu, the reciter of dharma; and I was the prince 
Mati who was freed from disease through knowledge of this 
Samadhi(-raja-autra ). 

We have here presented in obvious contrast to a limited 'empirical 
medicine', a good example of what is undoubtedly the dominant conception 
of the effective means of treatment and prevention of illness at Cllglt. 
In general discusnlons of kinds of medicine, 'empirical medicine' Is 



215 


usually contrasted with 'magical medicine'. In the present context, 
however, the latter designation seems altogether inappropriate. There 
is nothing 'magical' about the treatment or the cure, given the accepted 
etiology of all disease: it is caused by past actions. Since the 
disease is kamatically caused it calls for karmatic treatment. This, 
as I have already suggested, explains the origins of the limitations of 
'empirical medicine'. In light of this I think it is better to call 
the conception of medicine which is presented here, and accepted every¬ 
where at Gilgit, 'karmatic', not 'magical', medicine. By so naming it 
we explicitly recognize that it forms an integral part of what we have 
called karmatic Buddhism. It is, in fact, one of the major preoccupa¬ 
tions of this 'system'. That this conception was not limited to this 
'system', however, is already clear from the passage just quoted from 
SH, one of the predominantly Bodhic texts found at Gilgit. 'That this 
Is not an Isolated passage will be seen from the quotation of a few 
additional passages from both iJli and AciP. 

SR XXXII 17»4-176: 

sokatha Salya tathariva cittapida 

no tasyn Jatu hhuvisynti panditanya 
arof^aprapto bhavisyati sarvakalam 

dharitva santam imu vlrajam samadhim// 17 ^ // 

ye kayaSulas tathariva cittasulah 

ye danta^iilas tathapi ca sirsasulah 
no tasya bhonti vyadhayu jivaloke 

dharitva santam imu virajam samadhim // 175 // 

yavanta roga bahuvidha martaloke 

ye kayarogas tathariva cittarogah 
te tasya rogah satatam na jatu bhonti 

dharitva lantam imu vlrajam samadhim // 17 ^ // 

Then there will never be .suffering, pain, so also 
mental torments, for that wise one; at all times he will 
have achieved a state of health, after having preserved 
this auspicious, pure Samadhi // 174 // 

Which are the afflictions of the body, so also of 
the mind; which are the afflictions of the teeth, so also 
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of the head; he has none of these diseases in the world 
of men, after having preserved this auspicious, pure 
Sarriadhi. // 175 // 

As many as are the many kinds of Illnesses In the 
world of men. Illnesses of body as well as mind, he will 
continually never have these Illnesses, after having 
preserved this auspicious, pure Samadhi. 11 176 // 

[To 'preserve the Samadhi' may mean any or all of the following: 

1) to 'preserve' the text of the Samadh'L-vaca-sutra-, 2) to 'preserve' 
the teaching contained In the text; 3) to 'preserve' the particular 
form of concentration named scamdhiraja. ] 

AdP 1 31.2; Ime bhlksor drstadharmlka gima bhavisyantl tasya 

• • • • • * 

bodhisattvasya mahasattvasyeha gambhirayam prajnaparamitayam 
caratah. tasmin samaye yanl tanl sannipatlkanl glanyani, tadyatha 
caksurogah srotrarogah jlhvarogo dantasulam kayasulam cittaSulam 
yavat tani sarvanl kaye notpatsyante na nlpatlsyante. Ime bodhi¬ 
sattvasya madiasattvasya drstadharmlka gunah pratlkamksltavya lha 
gambhirayam prajKaparamitayam caratah 

As usual, these passages are representative and many others could be 
cited. They are sufficient, however, to Indicate that even texts such 
as SR and AdP were concerned with the problem of sickness and disease 
and presented means considered effective to cope with It. And this, 
again. Is Important for showing to what degree these texts are karma- 
tlcally oriented. But If such concern Is a significant presence In 
these texts. It can he a massive presence In those texts which we have 
called karmatlc. We might look quickly at a number of these karmatlc 
texts, concentrating on the means each prescribes or makes available to 
prevent or 'treat' sickness and disease. 

Aj: 

At 118.17, fol.2375.1, we read yo dasyate asya hi pindapatam / 

mukta tu Cso Ms.3 bhesyamti jara tu Cso Ms.3 vyadhaya /: 'who will give 

• • 

alms to him [a bhlksu], they Indeed will be freed from old age and 
disease.' At 132.14: ya imam dharmaparyayam sakalam samaptam sampra- 
kasayisyanti muktas ca bhavisyantl jStijaravyadhiparldevaduhkhadaurma- 
nasyopayasebhyah parimukta bhavisyantl; 'who will illuminate this 
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discourse on dharma complete and entire, they will be freed, they will 
be completely freed from birth, old age, disease, sorrow, suffering, 
depression and perturbation. 

Eka: 

At 35.8, the Introductory section of the text, Avaloklta 
explicitly says that the first reason for which he speaks [i.e., the 
first reason for which the text is delivered] is sarvavyadhiprasaCmalnaya; 
*for the sake of allaying all disease*. At 37.1 we find: evam bahidiaro 
'yam hrdayara, tasmat tarhi ^raddhena kulaputrena va kuladuhitra va 
satkrtyayam hrdayam sadhayitavyara, ananyaraanasa nityam sadhayitavyam; 
kalyam utthaya astottaravarasatara pravartayitavyam, drstadharmika guna 
dala parigrahICtavyal. katame dasa. yaduta nirvyadhir bhavlsyatl, etc....: 
'This [ekadaSa-Jhrdaya is thus a doer-oC-much. Therefore then, by a 
devout son or daughter of good family this hrdaya is to be zealously 
effected; constantly, with no other thought. It is to be effected; 
at dawn It Is to be performed 108 times. [From that] ten qualities are 
to be received here-and-now. Which ten ? Namely: He will be free of 
disease, etc.' At 38.13: mama naraadheyagrahena Csalrveisattva ... sarva- 
vyaclhibhlh : "through retaining my [Avaloklta's] name all 

beings are completely freed from all diseases'. 

RkP: 

There are at least two passages in RkP which are of particular 
interest here: 

RkP 40.11-41.1; GMs Iv 41.1-9; GBMsvi 1197.2-5; Pek. Vol.32, 187-5-3. 

yr:trn kvacid grume va nagarc va nigame va manusyanfim 

* • • 

va-amanusyanam va catuspadanam vadhitanam akalamaranam vihetha 
va syat tatrayam ratnaketudharanipustako mahapujopakaranaih 
pravesayitavyah / pravesya susnatena suviliptagatrena navaclvara- 
pravrtena brahmacarina nanapuspasamirite nanagandhapradhupite 

nanarasaparivrte slmhasane 'bhiruhya tatrayam rntnaketudharanl- 

• « • • 

pustako vacayitavyah / sarve tatra vyadhayo 'kalamaranani ca 

prasamam yasyamtl / sarvanl ca tatra bhayaromahaxsadurnimittany 

• • • • 

amtardhasyamti / 

Wherever in a village or city or town there could be [fatal] 
harm or an untimely death of hunuins or non-humans or four footed 
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creatures who are afflicted with disease, there this book of the 
RatnaketudharanZ with the requisites for great puja is to be brought 
forth. Having been brought forth, by one being well bathed, having 
his limbs well anointed, being dressed in new clothes, being conti¬ 
nent, having mounted a lion-throne strewn with various flowers, 
perfumed with various scents, covered with various pastes, this 
book of the RatnaketudharanZ then is to be read out. There all 
sicknesses and untimely deaths will be allayed. And there all fears 
and terrors and ill omens will disappear. 

RkP 137.5-138.7; GMs iv 118.7-119.10; GBMs vii 1261.3-1262.A 

tena khalu punah samayena gamganadivalukasamah kumarahhuta 

• • ' • 

hodhisatva mahasati/J ekakanthenaivam ahuh / vayam apy asyat dharanyac 

chandam dadamo 'dhisthamah / yah kaicit kulaputro va kuladuhita va 

• • • • • 

hhiksur va hhiksuni va upasako va upasika va snatva sucini civarani 
pravrtya nanapuspasamcchanne nanagandhapradhupite nanarasaparivrte 
nanavastrabharanadusyasamsthite cchatradhvajapatakocchrepite 
svalamkrte mandalamade mrdusiikhasamsparse simhasane 'hhiruhyeman 
dharani(ra) sampraJcasaye / na casya kaSci cittasamksohham kayasam- 
ksohham manahsamksohham va karisyati / na casya kascit kaye svasam 
moksyati / Slrsarogam kartu(m) iaksyati / nedam sthanam vidyate / 
na kayarogam va na jihvarogajn na dantarogam nasthirogam na grivarogam 
na hahurogam na prsthirogam nantrarogam nodararogam na sronirogam 
norurogam na jamgharogam kascit kartu(m) saJcsyati / na casya svara- 
samksohho hhavisyati / yas ca tasya dharmahhanakasya purvasuhha- 
karmana dhatusamksohhah svarasaraksohho va syat tasyeman dharanim 
vacayatah sarvo nihsesam prasamisyati karmapariksayat svastir 
hhavisyati / ye 'pi tatra dharmasravanikak sannipatisyamti tesam 
api na kascid dhatuseunksohham karisyati svarasamksohham va / ye ca 
tatreman dharanim srosyarati tesa(m) yad asuhhena karmana dlrgha- 
gailanyam dhatusamksohho va svarasamksohho va syat (t)at sarvam 

pariksayeun yasyati. 

• • 

Then again on that occasion heir-apparent bodhisattvas, maha- 
sattvas, equal in number to the sands of the river Ganges with a 
single voice spoke thus: 'We also give validation to this dharani, 
we empower it. Whatever son or daughter of good family, or bhiksu 

or hhiksuni, or lay man or woman having bathed, having put on clean 

• • 
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clothes, In a circular hall strewn with various flowers, perfumed 
with various scents, covered with various pastes, formed with 
various clothes and ornaments and fine cotton, well decorated with 
umbrellas and flags and banners raised aloft, having mounted a 
lion throne which is soft and comfortable to the touch, would 
illuminate this dharani, of him no one can cause a disturbance of 
thought or disturbance of body or disturbance of mind; nothing can 
deprive his body of breath; it is not possible to effect a disease 
of the head. This situation cannot occur. No one is able to 
cause a disease of the body or of the tongue or teeth or bones or 
neck or arms or back or intestines or stomach or buttocks or chest 
or of the shanks. Of him there will be no disturbance of the voice. 
And what would be the potential di.sturbance of the condition or 
voice of that reciter of dharma due to former unmeritorious acts, 
all that, from the recitation of this dharani, will be completely 
allayed, and from the exhaustion of that karma there will be good 
fortune. Moreover, which hearers of dharma will assemble there, 
of them also no one will cause a disturbance of their condition 
or their voice; and who will there hear this dharani, of them what 
would be the potential long illness or disturbance of their condition 
or voice due to unmeritorious action, all that will go to complete 
exhaustion. 

StA: 

At 53.5 (f01.1752.3) we find: yada saddharmaparyayam pamca- 

mandalena pranipatya puspadhupagandhamalyavilepanacchatradhvaj apatakaih 

* * • • • 

samalamkrtya namo buddhayeti krtva namaskarisyanti sadhukaram dasyanti 
dharayisyanti ... likhapayisyanti paramagauravam cittam utpadya tasya 
dharmabhanakasyantike te drsta eva dharme sarvaguna-fso Ms.3-samanvagata 
bhavisyanti abhirupah prasadika darlanlya vigatavyadhayo dirghayuskah, 
etc.: 'When, having prostrated themselves through the five-fold 

prostration before this Saddharmaparyaya, having decorated it with 
flowers, incense, etc., having made before it the 'namo buddhaya', they 
will worship it, will make approbation to it, will preserve ... will 
have it copied after having produced a thought of great respect in the 
presence of the reciter of dharma, they just here and now will be 
possessed of all qualities, (they will be) handsome, agreeable, lovely, 
freed from disease, long lived, etc. At 55,11 the Blessed One describes 
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a dharanlmantrapada - in fact an 'invocatory prayer* - as sarvakala- 
inrtyuduhsvapnasarvavyadhlprasamanakara, as 'the allayer of all untimely 
deaths and bad dreams and all diseases', and then describes its ritual¬ 
ized recitation (cf 56.13). At 57.9 Vajrapani says that he would give 
an 'invocatory prayer' which even if heard in a dream would protect the 
individual from larire daurbalyam va kleSo va vyadhir va jvaro va 
kayasulam va cittapida va akalamrtyu va, etc. He then describes its 
ritualized recitation and says he who performs it; vigatavyadhayo cirajivi’ 
sarvapapavivarjito bhavisyati, 59.8. Virtually the same pattern is found 
at 66.lA and 69.16 of a 'dharani' given by Avaloklta, and at 75.6f of one 
given by Bhima, a MahadevI (see esp. 77.9; the ritual forms which appear 
in all these cases will be given later in detail). At 65.1 we find 

idam ca sutram sada dharitavyam / satkaru nityam ca kartavya dharake / ... 

■ • • • 

ma paicakale jaravyadhipidita, etc. At 78.15; danam dattva te sattva 
aparimukta eva bhavanti jaravyadhimaranasokaparidevaduhkhadaurmanasyo- 
payasebhyah ... [but] ... asya dharmaparyayasya Sravanam sattvebhyah 
krtva pujanam samprakalanam CcaD krtva arthara casyavasrutya pratipattya 
pratipadya parimukta eva bhavanti jatijaravyadhimaranSokaparideva- 

duhkhadatinnanasyopayasebhyah, etc. cf. 61.lA; 80.lA; 80.19; 8A.3. All 

• • 

of these passages in StA follow naturally from the fact that the author 
of StA, like the author of Eka, explicitly states (through the mouth of 
Avalokita) that the teaching (l.e. the text) was requested for the sake 
of allaying all diseases' (sarvavyadhipralamanaya, 50.20; 50.18, 51.5). 

Bbp: 

At 193-5-A we find; bcom Idan *das kyis bka' stsal pa / gan 
rigs kyl bu 'am rigs kyi bu mo 'am / rgynl po 'am / blon po 'am / dge 
slon 'am / dge slon ma 'am / dge bsfien nam / dge bshen ma la zig gis 
chos kyi rnam grans 'di de bzin g^egs pa la dad pas beans pa dan / mchod 
pa dan / *dri ba dan / 'drir 'jug pa dan / yan dag par bstan na des yon 
tan chen po brgyad thob par *gyur te / brgyad gan 2e na / gan dag 'Jig 
rten na nad dan gnod pa de dag de la thams cad kyi thams cad du mi 
*byun ba dan / etc.; 'The Blessed One said; If some son or daughter of 
good family, or king or minister or monk or nun or lay man or woman, 
with faith in the Tathagata, preserves and worships and copies and has 
copied and teaches this discourse on dharma, they will obtain eight 
great blessings. Which eight ? Which are the diseases and injuries in 
the world, they will never anywhere arise in him; etc. See also 19A-2-3-A. 
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Kv 

279.6, fol.l601L: ye 'pi kecit kulaputrah sattva asinat karanda- 

• • • 

vyuhajnahayanasutraratnarajad ekaksaram api namadheyam api catuspadikain 
api gatham likhapayisyanti ... tesam na kascit kayo vyadhih prabhavisyati / 
na caksurogam na srotrarogam na ghranarogain na Jihvarogam na kayarogam: 
'Whatever son of good family will have copied from this king of the jewels 
of the Mahayana sutras, the Karanc^vyuhat even only a single syllable, or 
the name, or a gatha of four lines, in his body no disease whatever will 
appear, no illness of the eye, ear, nose, tongue or body. Cf. 278.31, 
289.20, 282.25. 

See also SP 262.11, 166.30, 167.2, 168.18; Sgt 2160.4, etc., etc. 

A number of observations are, or have been, suggested by these 
passages and others like thorn. We might summarize these observations in 
the following way: 1) Sickness and disease were, a major preoccupation 
in the Buddhism of Gilgit. 2) Although there are references to 'healing' 
in Bhg, they are very few, and, when seen in light of our other texts at 
Gilgit, they clearly emerge as of no particular significance: they are 
of such a kind as can bo found in almost any other text. 3) Although 
aware of 'empirical medicine', its techniques, etc., the individual at 
Gilgit would also have 'known' its limitations and would have approached 
itasaless than entirely effective means for the treatment and prevention 
of disease. 4) The primary etiology of disease was karmatlc; i.e. 
connected with the individual's past actions, his accumulation of merit 
or demerit. 5) The primary means of cure and prevention were completely 
consistent with this primary etiology; they were above all karmatic. 

6) These means fall into a number of recognizable categories: a) There 
are specific rituals involving the ritualized recitation of a 'dharani' 
or some other verbal component (the 'name', etc.), and usually calling 
into play a prior pratljfla on the part of the person who has 'given' the 
dharani, etc. - this is above all the pattern in StA, but applies also 
to Eka and the second passage from likp. b) There are a number of activi¬ 
ties to be undertaken in regard to texts: recitation (Ajy Iikp)j worship 
(StA, copying or having copied (Bbp, Kv)i these activities are also 

based on prior assurances of their merit producing potential and their 
ability to effect the desired ends. This second category is the most 
widely distributed and has an old and established place in the Buddhist 
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tradition. Most of these activites represent the exact Mahayana counter¬ 
part to what came to be known in Hinayana practice as the 'Paritta' - they 
follow the same form and are undertaken for the same reason. This unbroken 
continuity between the early 'Pavitta' and any number of later Mahayana 
forms has never been fully acknowledged. (On the ’Pavitta' see E.Wald- 
schmidt, "Das Paritta. Eine magische Zeremonie der buddhistischen 
Priester”, Baessler-Arohiv 17 (1934) 139-50 and recent anthropological 
works on Buddhism in modern South-East Asia.) c) The last category con¬ 
sists of actions of a somewhat different kind: 'practising in the 
Perfection of Wisdom' (prajfiaparainitayain nar-), having undertaken vigor 
(arabdhavlrya; SR XXVIII 9), etc. are all said to prevent disease and 
sickness. This dovetailing of conventional religious practice of a bodhlc 
kind with karmatlc concerns will be seen again several times below. 

7) It is clear from all this that there was at digit nothing like a 
central 'healing' figure - whether it be Bhaisajyaguru or anyone else - 
nor anything like a separately organized 'healing' cult: the 'healing 
function', if you will, was part and parcel of karmatlc Buddhism. 
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[5.8] 

His eighth great vow was: "Whichever woman, spuming existence 

as a woman afflicted by the many hundred defects of women^ wanting 

to rid herself of womanhood^ would preserve my name^ for that woman 

may there be no (further) existence as a woman until she end by 
• 1 ) 

awakening. 

'His eighth great vow was; 'When I in a future time fully 
and completely awaken to utmost, right and complete awakening, then after 
1 have obtained awakening, whichever women would be afflicted by the 
hundred defects of women and, depreciating existence as a woman, would 
desire to free themselves from womanhood, may they be turned from exist¬ 
ence as a woman; until they end by awakening, may the organs of a male 
be manifested !' 


a. Bhg [12] forms a kind of pair with this vow; 'Again, by which woman 
the name of that Tathagata [Bhalsajyaguru] will be heard, (will be) taken 
up, this existence as a woman Is to be anticipated as her last'. Passages 
such as these make It clear that existence as a woman was considered both 
a negative state and a state to be avoided. This Is confirmed by passages 
which state that existence as a woman Is 'an obstruction caused by past 
action' (karmavarana) and is therefore both Implicitly and explicitly 
classed with poverty, disease, deformities, rebirths In the hells, etc. 

So StA 55.5, 65.10; Aj 108.19, 109.U, 111.9; Rkp 42.10, etc. And further 
confirmed In those passages where women themselves declare their desire 
to be free of their condition (Kv 304.15; Rkp 12.12; etc.). Again, the 
same basic attitude Is expressed In a somewhat different way In yet an¬ 
other kind of passage, one example of which is Bhg [6]. Here we find 
among the positively valued characteristics of a buddhafleld the fact 

that It Is apagatakamadosa, apagatapayaduhkha^abda, and apagatamatrgraraa, 

• • 

'free of (even) the word 'unfortunate rebirth' or 'suffering', 'free of 
women'; at SP (Kern ed.) 202.4 we find the same value placed on virtually 
the same characteristics: buddhaksetram apagatapapam [but rd. apagata- 
payara with T; nan son med par3 bhavlsyaty apagatamatrgramam ca. (So also 
160.19; 290.9 (- Kern 455.3); etc.). 
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A passage In SP gives us a fairly clear Idea of perhaps the major 
reason for this overwhelmingly negative attitude 

SP 245.13; Kern 264.9; asti kulaputri strl na viryam sramCsayaJ- 

» • 

ti anekani ca kalpasahasrani punCyDani karoti, satparamita CpaDri- 
purayati , na CcDaCdlyapi buddhatvam prapCnDotl. ki^aranam. pafica 
sthanani strf adyapi na prapnoti. katnmaCnli Cpnftca. prathamam 
brahma-jsthanam. dvitiyam sakrasthanam. tritfyam maharajasthanam. 
caturtham cakravartisthanam. paficamam avaivartikabodhisattvasthanam. 

'0 daughter of good family, It may happc^n that a woman does 
not let up In effort and for many thousands of kalpas makes merit, 
fulfils the six perfections, but oven now (a woiiuin) docs not obtain 
the state of a Buddha. Why ? There are five states which a viman 
even now does not obtain. Which five ? The first Is the state of 
Brahma; the second Is the state of Sakra; the third Is the state 
of a great king; the fourth Is the state of a cakravartln; the 
fifth Is the state of an Irreversible bodhlsattva.' 

This Is an old and established Idea (cf. Ma,ijhima 111 65.24-66.9; 
Ahguttava 1 28.9-19) and what It means, of course. Is that existence as 
a woman excluded one from the higher state theoretically open to mankind, 
whether wordly or religious. It la In this sense that a Dotnan is not 
fully hmoKt since the primary advantage of human birth Is that It gives 
the Individual access to these states. This restriction, coupled with 
the conventional Buddhist view which saw women above all as an obstacle 
to a man's religious development - the 'seducer' or 'temptress' - 
(*9/? XXXTT 62-64; 187; 192; SP ch.XITI passim; etc.) largely accounts for 
the negative attitude towards existence as a woman. 

But the situation Is not quite so simple because, although our 
texts never abandon this negative attitude, they all clearly attempt 
to accommodate or Include women In their schemes of 'salvation'. We see 
this already In Phj |5.8l and (12] whore the text makes explicit provision 
for the needs of a woman; that Is to say, makes available to her a means 
through which she can escape from her disadvantageous condition. Bhg is 
In this regard not at all unique and I quote here a few other examples: 

ISbp 195-1-7: bud mod kyl lus flon mons pa dan He ba'l flon mons 
pan Ron mono par pyur pa la la ?.iK Rln rcIr Roni / Hln ma phyecl 
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dam / yud tsam yan run ste / gsum la skyribs su 'pro 
ba yan dag par len ciri bslab pa 'dzin par byed na de dag thams 
cad bud med kyi dnos po dan / sdug bsnal dan / yid mi bde ba dan / 
'khrug pa thams cad rnam par bzlog ste / sdug bshal mthar byeis 
nas bla na med pa yan dag par rdzogs pa'i byah chub tu mhon par 
rdzogs par sans rgyas kyi bar du bde 'gror 'pro bar 'pyur ro / 

'Whosoever is afflicted with the afflictions and depravities 
of existence as a woman, if they for one day or a half a day or 
even for a moment would take 'the threefold going for refuge 
(trisaranagaranna),or maintain the discipline (siksa), they all 
would avoid all existence as a woman, suffering, unhappiness 
of mind, and contention; having made an end of suffering, until 
the time that they will fully and completely awaken to utmost, 
right and complete awakening they will go to a good destiny. 

Rkp 37-8: Cthe Tathagata JyotihsomyagandhavabhasasrI says:3 
asti bhagini paryayo yena matrigramo matrigramabhavam laghv eva 
parivartayati purvaksiptamatrgraraabhavo la^iv asesam kslyate na 
'ju bhuyo matrgramesupapattim prnfcigrlinati yiivad anuttaraparlnir- 
vanad anyaCtral (sva)pranidhanaCtl. tatra bhagini katarah paryayo 

yena paryayena matrgramo laghu puruso bhavati purvaksiptam ca 

• • • • • 

matrigramabhavam la^v asesani ksapayati. iha bhaglniyam ratna- 
ketur nama dharani maharthika inahanusamsa mahaprabhava sarva- 
matrigramabhavaksayakarr kayavakcittaduhkhavipakadausthulyam 
niravEi^esara ksapayati. asyas ca ratnaketudharanyah sahasravanena 
matrigramasya matrgramabhavo niravaseso gacchati. strindriyam 

antardhaya purusendriyam pradurbhavati . purusas capi rupa(van 

• • <» 

sarv)amgaparipurno bhavati. 

• • 

'There is, sister, a means through which a woman can quickly 
reverse her existence as a woman, (through which) an existence as 
a woman planted in the past can be quickly exhausted without 
remainder, (through which) she does not again take rebirth as a 
woman until her utmost parlnirvana, apart from her own vow (to 
do so). And, sister, what then is the means by which a woman 
quickly becomes a man and (any) existence as a woman planted in 
the pa.st is quickly exhausted without remainder ? Here, sister. 
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this dharani named Ratnaketu, of great benefit, blessing, and power, 
the exhauster of all existence as a woman, exhausts without remainder 
the depravity which matures in suffering of body, speech and mind. 

And immediately through hearing this Ratnaketudharatfi existence as 
a woman for a woman departs without remainder. The organs of a 
woman having disappeared, the organs of a man appear; and that man 
is handsome with fully formed limbs. [Exactly the same idea is 
narratively expressed at Rkp A2.5, 4A.1, 47.22, 50.13.] 

SR XXXII 157-58; 

matrgramo 'pidam sutram srutva gathapi dharayet ‘ 

vivartayitva strlbhavam sa bhaved dhannabhanakah // 
na sa punopi strlCbhavalm itah pascad grahlsyati 
bhavet prasadiko nityam laksanaih samalankrtah // 

Sgt 2158.7; Lhasa 187-3-7: of one zun gi mdo'i chos kyi 
mam grans 'di gan gi rna lam du grans Crd: gragsD par 
gyur pa [the Ms. Is damaged here so I have given the Tib.] 

it is said: pamcadasa kalpasahasrani na stribhavesupa- 

• • • 

Cpa]tsyate. 

SP 167.175 sacet punar nalcsatrarajasamkusumitabhijfia 
matrgrama: imam dharmaparyayam srutvodgrahlsyati tasya sa 
eva pascimastribhavo bhavisyati. 

(For a short paper which is pertinent to at least some aspects of these 
and similar passages see P.V.Bapat, "Change of Sex in Buddhist Litera¬ 
ture", Felicitation Volume Presented to S.K.Belvalker (Banaras: 1957) 
209-15). 

If our texts provide any number of 'means' by which a woman could 
escape a repetition of her fate in the future, they are also concerned 
to provide the 'means' whereby she could cope with her fate in the 
present. Undoubtedly both the most Important and at the same time the 
most traumatic concern of the woman at digit would have been childbirth. 
And it is just this concern which our texts try to provide for. A par¬ 
ticularly interesting passage of this kind is found in Rkp; it combines 
both the concern found in the passages quoted above and the concern with 

childbirth. 
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Rkp 41.1: yaCh3 kascin matrigramah putrarthi bhavet tena 
snatva navacIvaraCml pravrtya bralimacarinii Cpulspugandhu- 
malyavilepanair imam pustakam arcayitva svayam nanapuspa- 
samlrite nanagandhapradhupite nanarasaparivrte asane 'bhi- 
ruhyayam ratnaketudharani vacayitavya / putrapratilabhi 
bhavisyati / esa (eva pa)s(c)imo matrigramabhavo yavad 
anuttaraparinirvanad anyatra svapranidhanat satvapari- 
pacanahetorhl 

[If] there would be some woman who desires a son, by 
her having bathed, having put on new clothes, being continent, 
having worshipped this book with flowers and perfumes and 
garlands and unguents, herself having mounted a seat strewn 
with various flowers, perfumed with various scents, covered 
with various pastes, this HatnaketucJhnr'cmt Is to be recited. 
She will come to be one who obtains a son. Just this will 
be (her) last existence as a woman until (her) utmost 
parlnlrvana, apart from her own vow for the sake of maturing 
beings (which might Involve rebirth ns a woman]. 

Bhg also makes provision for the concern with chll dblrtli: 

Bhg [15]: '(And) any woman who at the time of giving birth 
experiences excessively sharp unpleasant feelings,(and) 
who worships and does puja to the Blessed One Bhalsajyaguru- 
valduryaprabha, the Tathagata, she is quickly freed. She 
will give birth to a son having all his limbs fully formed, 
handsome, beautiful, worthy of being seen, etc.' 

At SP (Korn) 441.13-442.4 (tlie Gllgit Ms Is damaged here) we find a 
similar passage stating that If a woman who desired a son performed 
homage (namaskaram karotl) to Avaloklta, she would bear a son who was 
handsome, beautiful, etc,; one who desired a daughter ai .o saluted 
(abhlnandatl) Avaloklta would get a daughter who was handsome, etc.: 
Tdraah kulaputravolokitesvarasya bodhisattvasya mahasattvasya prabhavah. 

We can summarize the material quoted thus far in the following 
manner: 1) Existence as a woman was considered as an 'obstruction 
arising from past action', and was thus classified as one of the 'un¬ 
fortunate rebirths' which were to be avoided and from which one sought 


release. It seems to have been conceived of as being somewhere between 
rebirth in the hells or among animals and true rebirth as a human. In 
t.‘iis sense a woman was considered not fully human. 2) The primary reason 
for this valuation was the fact that the higher states open to humans, 
both secular and religious, were not open to women. A secondary, though 
important, reason appears to have been that since women were conventionally 
conceived of as obstacles to a man's religious development, to be reborn 
as a woman meant that one was bom into a role in which the accumulation 
of demerit was especially likely. This is one side of the complex atti¬ 
tude maintained in our texts. The other side is that 3) all our texts 
exhibit a clear desire to provide for the needs of one born as a woman, 
both her religious and her secular needs, and to include women within 
their scheme of things. They provide a variety of means whereby she can 
escape a repetition of her fate; they also provide an equal variety of 
means by which she can cope with the anxiety and trauma surrounding her 
primary secular concern, childbirth. 

Although I am aware that there are other aspects of the attitude 
towards women In Buddhist literature, those which I have indicated above 
are undoubtedly the most visible and representative of the literature 
found at digit. I might, however, cite one further passage which is of 
interest. 

The first part of SP ch. XIII, both prose and verse, is taken up 
with describing the proper behavior of one who wishes to teach this 
dharmaparyaya, with a decided emphasis on how he should behave in the 
presence of and towards women: he should avoid contact with them; if 
he has to preach to them or beg alms from them he shoiild not do so alone; 
he should do so and not tarry or banter; he should always remain mindful 
of the Buddha while he is so engaged; etc. All of this is standard fare 
and, according to vs. 15, acaragocaro hy esa prathamo, 'this is the first 
form of right conduct' taught by the Blessed One. Vss. l6-l8 then say: 

yada na carate dharme hlnaT-uthrlstamadhyame] 
samskrtasamskrte capi bhutabhut(e ca) sarvasah // l6 // 

strCIlti nacarata dhiro puruseti na kalpayl 
sarvadharman ajatatvad gavesanto na palyati // 17 // 

acaro hi ayam \ikto bodhisattvana idrsah 
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When he never courses in a dharma, whether it be 
inferior, superior or medium, or conditioned or uncon¬ 
ditioned, or true or false, // 16 // 

he, constant, would not behave (saying) 'This is 
a woman', nor would he discriminate (saying) 'This is 
a man'; inquiring, (still) he does not observe any dharma 
from V i fact of its non-production. // 17 // 

This, Indeed, is declared the kind of behavior for 
bodhlsattvas. 

Passages of this sort represent a kind of 'ideal' attitude which is 
met occasionally in predominantly Bodhlc texts (cf. Lamotte, VimalakZrti 
280f and n.37), but I have noted only this one occurrence at digit. 
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[5.91 

Hia ninth great vcu was: "Being one who has obtained 

awakening^^ may I effect the release of beings] from the snares 

2 ) 

[of Mara]; may I establish those beings xoho have arrived at 

3 (2 (1 

the impassable thicket of the various views in a correct view ; 

may I gradually show (them) the practice of a bodhisattva." 

'having turned all beings bound by the bonds and snares 

of Mara (and) arrived at the Impassable straits of the various views away 

from all the snares of Mara and views, having urged (them) towards correct 

2 ) (2 

views', may I, etc. T; 'those who are in conflict through confused (?) 

3) 

conflicting multitudinous views'. For -gahanasanikata- the translation 
Is only tentative. I have stuck pretty close to dictionary meanings, but 
there may be more than this Involved; cf. Edgerton's remark^ BHSD 211, 
s.v. gahanata; also H.V.Guenther "Excerpts from the Gandavyuha Sutra", 
in Tibetan Buddhism in Vestem Perspective (Emeryville; 1977) 20, 21; 

"the thicket of theorization", vlvldhadrstigahnna. 


There Is also a reference to the 'snares of Mara' at Bhg [9]. 
There, as one of the results of hearing the name of Bhalsajyaguru, men 
reborn In hell will hear it again, will be reborn again among men, and 
will then - among other things - cchindtuiti marapannin (see also Bhg 
[ 8 ]). 

The reader at Gllglt would have been very familiar with Mara and 
the range of his activities. The defeat or subjugation of Mara is one 
of the central topics developed throughout Rkp. AdP 1 7-10 and 32-35 
deal In detail with the kinds of obstructions to the religious life 
which are 'the deeds of Mara' (cf. SB VI 7, 11), etc., etc. 

ITiere is a considerable number of secondary works on Mara. Most 
of these are cited in a recent article which deals In part with Mara, 
and which Is of particular interest in reference to Gllglt: G.Fussman, 
"Pour une probl&natique nouvelle des religions indiennes anciennes", 

JA 265 (1977) 21-70; esp. 47-60. 
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[5.10] 

Hia tenth great vow was: "When I have obtained awakening^ 
whichever beings are frightened by a fear of kings, and which 
are bound or beaten or imprisoned, are condemned to death, 
tyrannized by numerous deceptions, looked down upon, wounded 
by sufferings of body and mind}'\ may they, through the power 
of my merit^^, be delivered from all (such) calamities." 

1 ) (1 

' X: ...'may they, hearing my name, through the power of my merit'. 


The present vow is concerned with several situations which occur 
as items in the various lists of 'untimely deaths' (akalamaranas) or 
'fears' (bhayas) which will be dealt with below. It also presents one 
side of the ambivalent attitude taken towards kings in the literature 
of Gllglt which will be discussed under [19]. 
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[5.11] 

Hia eleventh, great vou was: "When I have obtained awakening^ 
whichever beings burnt by the fire of hunger^ intent upon getting 
food, oormit an evil aat^^^^may I with food possessed of fine 
color and odor and flavor refresh their body; aftewards 'v",. I 
establish (them) in endless ease through the flavor of dharmar 

do evil for that reason'. 'if they would 

3) (3 

preserve my name, may I with food, etc.' ' This entire clause is 
omitted in X. 


This vow also concerns one of the 'untimely deaths', the ninth 
according to Bhg [20]: navamara akalamaranam ye ksuttarsopahata ahara- 
panam alahhamana kalam kurvanti; cf. below. 

Two additional points might be briefly noted here. First [5.11], 
like [5.7], implicitly recognizes - as I have stated above - a 'hierarchy 
of needs'; it acknowledges the fact that the individual's basic, or 'bio¬ 
logical', needs must be met first before his more (conventionally under¬ 
stood) 'religious' needs can be attended to. Tliis, I think, is also the 
essential meaning of [5.12]. It is Important to repeat, however, that 
In the karmatically constructed world 'biological' and 'religious' are 
inextricably Interlocked and would not have been perceived as separate 
or distinct categories. 

A second and related point is that in [5.11], as in [5.7], [5.8] 
and [5.9] before it, we see how Bodhic concerns, if they occur at all, 
are articulated in karmatlc texts. In all four passages bodhl, the bodhl- 
sattvacarlka, etc., are presented as an ultimate or final end or termi¬ 
nation (bodhiparyavasana), or as something arrived at only very gradually 
(anupurvam, cf. Bbp 1296.A/191-5-5f; 192-4-6f; cited above). Bodhic 
concerns, therefore, are not denied, they are only relieved of their 
immediacy, they are indefinitely postponed and projected into the future. 
It is interesting to observe that the position of bodhl here is virtually 
the same as the position of nibbana in modern village Buddhism of South 
East Asia (cf. Spiro, Buddhism and Society^ 76-84; Gombrich, Precept and 
Practice^ 16-17; etc.). 
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[5.12] 

^^This was the twelfth great vow of that Tathagata^^: "When 

I have obtained awakening^ whichever beings^ nakedt without 

olothingt poor^ experience day and night unpleasant feelings from 

2 

cold and heat and flies and mosquitos^ may 1 offer to them 
( the enjoyment of garments colored with various colors...), and 
may with various jewels and ornaments and decorations and 
g ■'■ \.ands and perfumes and unguents and music and turyas and 
taddvacaras fully fulfil all the inclinations of all beings." 

'His twelfth great vow was:'; thus maintaining, unlike 

Y, the same formula found in [5.1-11]. ^X: '.. if they would preserve 

3) 

my name, may I, etc.'. That enclosed in parentheses is uncertain; 
see note 13 to the edition of the Skt. text. 



[5.13] 

These twelve great vows the Blessed One Bhaisajyaguruvaidurya- 
prabha^ the TathagatOt Arhat^ Samydksambuddhat formerly practising 
the practice of a bodhisattvaj has made. 
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[ 6 ] 

Moreover^ Ma?lju§rty it is not possible for that which is the 
vow and that which is the array of qualities of the buddhafield 
of that Blessed One Bhaisaoyaguruvaiduryaprabhaj the Tathagata^ 
to be exhausted in a kalpa or even more than a kalpa. That buddha¬ 
field is altogether purified^^ free of the defect of passion^ free 

of (even) the word 'unfortunate rebirth' or ' sufferingfree of 

2) 3 

women; and the earth (there) is made of beryl , the walla and 

terraces and arches and lattices of windows and turrets are made 

(2 

of the seven precious things, (and also) the enclosure of pillars. 

As the world-sphere Sukhavati is, so is that world-sphere Vaidurya- 
nirbhasa. And there in that world-sphere there are two bodhisattvas, 
mahasattvas, the foremost of his innumerable and incalculable bodhi¬ 
sattvas, the one called Suryavairocana, the second, Candravairocana, 
who preserve the store of the Good Law of that Blessed One Bhaisajya- 
guruvaiduryaprabha, the Tathdgata. Therefore then, Mafljuiri, a 
believing son or daughter of good family should make a vow for 
rebirth in that buddhafield. 

1 ) 2)(2 
T adds: '(it is) devoid of stones, pebbles and gravel'. T: 

'And the earth and walls and fences and arches and lattices of windows 
and turrets are made of beryl; and the enclosure of pillars is made of 
the seven precious things. ' Stambhakhotaka, T; pu lu, has been trans¬ 
lated 'enclosure of pillars', but this is a guess; cf. BHSD 206 s.v. 
khotaka. 'On vaidurya see A.Master, "Indo-Aryan and Dravidlan", BSOAB 
U (19A3-A6) 30A-307. 


a, The reader at digit almost certainly would not have seen anything 
very special in Bhalsajyaguru's buddhafield as it is described here. In 
fact the description follows a pattern which would have been familiar to 
blra from a number of other Cllglt texts, especially GP. It Involves the 



236 


enumeration of more or less standard lists of both positive and negative 
characteristics. Of the negative characteristics we find, for example; 
apagatapasanasarkarakathallam, 'devoid of stones, pebbles and gravel 
(cf. Tib In n.l above)'; apagatalvabhraprapatam, 'devoid of pits and 
precipices'; apagatasyandanlkaguthodillam, 'devoid of drains and cess¬ 
pools', all of the future buddhafleld of the Sravaka Kasyapa (5P 67.10); 
apagatanlrayatlryagyonlyamalokasurakayam, 'devoid of hells, animal births, 
the world of Yama and the totality of Asuras', applied to the future 
buddhafleld of the Sravaka Mahakatyayana (5P 70.28); apagatapayam, 

'devoid of unfortunate rebirths'; apagatamatrgramam 'devoid of women', 

• • 

of the future buddhafleld of Purna-maltrayaniputra (5P Kern ed.) 202.5); 
apagatamatrgramam and apagatatlryapyonipretasurakaya, of a buddhafleld 
of a former Tathagata; of the future buddhafleld of Ball, the Asurendra, 
tatra tava buddhaksetre na ragasabdo na dvesasabdo na mohasabdo bhavisyatl 
(^Kv 275.26); etc. For the positive characteristics I will cite only one 
example; 


... vlrajam nama buddhaksetram bhavisyatl samam ramanlyam 

prSsadlkam prasadanlyam parliuddham rddham ca sphltam ca 

• • • « • • 

kseCmamD ca subhiksom ca bahunarumarupralarnairi ca vaidurya- 

• • • • • • • 

mayam suvarnasOtrastapadavlnaddham, sarvatra castapadasmlm 
ratnavrkso bhavisyatl saptanam ratnanam puspaphalalh 

satatasamitam samaCrDpClDtah 

• • 

... that buddhafleld will be named Vlraja, (It will be) 
level, delightful, attractive, charming, very pure, and 
prosperous and flourishing and secure and abounding in food 
and crowded with a multitude of men and gods; It will be 
made of beryl, laid out In a checker-board pattern of eight 
squares marked with gold thread; in each square there will 
be a jewel tree filled continually with flowers and fruits 
of the seven precious things. (5P 205.32; also 67.9, 69.10, 
70.28, 72.2, 100.14, 160.18; etc.) 

One other case deserves to be mentioned here. I have already indi¬ 
cated above that the descriptions of 'the future world of Maltreya' and 
the city of Ketumati have much In common with the descriptions of Maha- 
yana buddhaflelds. To what extent this Is so can now be seen by citing 
some of the characteristics of that 'world' from Mvk. The passage In 
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which the description of 'the world of Maitreya' occurs has not been 
preserved in either the digit Ms. or the Nepalese Ms. of Mvk^ so I give 
here Levi's translation of the Tibetan: "Et cette Ile-du-Jambu, aplanie 
s\ar toute son etendue ... les hommes des pays, prodlgieusement multiplies, 
sont innomhrahles ... Le sol est sans epines, uni ... Les arhres, qui ont 
& la fois feuilles, fleurs et fruits, poussent & la hauteur d'une portSe 
de voix ... Ces creatures sont sans tare, sans mal, plelnes d'entrain; 
leur corps est grand, avec \an beau teint; ils ont des forces extraordi- 
nalres', en fait de maladies, trois seulement se manifestent: les hesoins, 

1'inanition, la vieiHesse. Les femmes, quand elles arrivent & cinq cents 
ans, prennent alors seulement un mari ... Cette ville se montre ravissante 
... Ses hautes murailles, fautes des sept joyaux, montent & une portee de 
voix. Ses terrasses, ses portes sont decorees de toutes sortes de 
pierreries, etc." Although the description of 'the world of Maitreya' 
is a little more restrained and conservative, a little less developed 
than the Mahayana descriptions of buddhaflelds, when seen from the point 
of view of the reader at digit it appears highly likely that he would 
have immediately assimilated the former to the latter, would in fact, 
have seen them as only two examples of the same basic thing. This assimi¬ 
lation would have been made all the easier by the fact that the two - in 
addition to being physically similar - were funationally almost identical. 
(On the 'Paradise of Maitreya', and especially the development it under¬ 
went, see P.Detiilevllle, "La Yogacarahhumi de Sangharaksa", BEFEO 44 (1954) 
376-95; for some pictorial representations see L.Bachhofer,"'Maitreya 
In Ketumatl' by Chu Hao-ku", India Antiqua (Leiden: 1947) 1-7; for the 
"Paradise" of Bhalsajyaguru see A.Waley, A Catalogue of Paintings Re¬ 
covered from Tun-lluang hy Sir Aurel Stein (London: 1931) 62f, 179, 288.) 

b. One other element in the description of Bhalsajyaguru's buddhafield 
is of particular Interest; this is the simile 'as the world-sphere Sukha- 
vati is, so is that world-sphere Vaiduryanlrbhasa'. At first sight such 
a passage seems to indicate a direct Influence of the cult of Amltabha 
as it is found in texts such as the SukhMattVyuhaj and so at least Soper 
has taken it {Literary Evidetiae for Early Buddhist Art in China (Ascona: 
1959) 172f.). But I have already indicated that I think something quite 
different is Involved (G.Schopen, "Sukhavatl as a Generalized Religious 
Goal in Sanskrit Mahayana Literature", IIJ 19 (1977) 194f.). In IIJ 19 
I was able to cite - In addition to passages from the Arya-saptatathagata- 

puxvapranidhanaviSesavistara-nama-mahayana-sutiKii Pek. vol.6, no.135, 

• • 
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129-3-5f; and the MaVtju^rtbuddhakaetmgmavyuhat Pek. vol.23, no.760(15), 
126-5-2 - only one strictly parallel passage from digit. This was Aj 
112.14: 

atha sa darika bhagavantam trspradaksinan krtvaivam aha • kldrs^m 

* • ^ ••• •• 

bhagavom mama buddhaksetram bhavisyati yatraivaham buddho bhavisyama • 

bhagavan aha • aparimitagunasaracayn nama sa buddhaksetram 

• • • • 

bhavisyati: yadria ca sa sukhavatl lokadhatu tadrsam tad buddha- 

• • • * 

ksetram bhavisyati • paryamkanisanna aupapaduka bodhisatva 

bhavisyamti • Idrsam tad buddhaksetram - // 

• • • • • • 

Then that girl, having three times circumambulated the Blessed One, 
spoke thus: 0 Blessed One, what will my buddhnfield be like, where 
1 will be a Buddha ? The Ble^oed One said: Aparamitagunasamcaya 
will that buddhafield be named; and as is that world-sphere Sukha- 
vati, so will that buddhafleld be. Bodhlsattvas will be miraculously 
born seated cross-legged. Such is that buddhafleld. 

To this 1 would now add: 

Rkp 107.9; Pek. 198-1-6: (atha khalu Jyotiraso bodhisattvo mahasat)- 
tvo bhagavantam etad avocat: kldr^am bhagavan tad buddhaksetram 
bhavisyati yatrahan dharmacak(r)am pravartisye. bhagava(n aha:) 

... (the Ms is d.nmnged here; Tib. cot .^nues thus:) khyod ni bskal 
grans med dpag tu med pa na / byah phyogs su sans rgyas kyi iEin 
me tog rgyas pa'i dri ies bya ba 'byuri ste / saris rgyas kyi zin 
de ni Ji Itar da Itar gyl 'Jig rten gyi khoms bde ba can bzin du 
bkod pa de Ita bu dan Idan par 'gyur ro / 

Then the bodhlsuttvu, mahasattva, Jyotirasa said to the Blessed 
One: '0 Blessed One, of what kind will that buddhafleld be where I 
will turn the wheel of dharma?' The Blessed One said: 'You, in 
Immeasurable and Incalculable kalpas, in the northern direction, 
will appear in a buddhafleld named me tog rgyas pa'i dri; as is 
the world-sphere Sukhavatl now, so that buddhafleld will be 
possessed of such an array (of qualities). 

and: 

Sgt 2170.3 (« 2003.3); Lhasa 189-3-1: Srnu sarvaSura ye kecid asmat 
samghatadharmaparyayad ekaksaram api catuspadikam gatham likhisyenti 

tesam sarvaSura satvanom tatah pascat [omitted at 2003.51 pomcana- 

• • • • 
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vatikotisahasrani lokadhatunam atikramya yatha sukhavati lokadhatus 
tatha tesam buddhaksetram bhavisyati • tesam ca sarvasura satvanam 
caturasitih kalpasahasrany ayuspramanam bhavisyati. 

Listen, 0 Sarvasura: whosoever will copy even a single syllable 
(or) a gatha of four lines from this discourse on dharma (named) 
Samghata, for those beings, having passed thence westward beyond 
ninety-five kotis of thousands of world-spheres, as is the world- 
sphere Sukhavati, so will be their buddhafield ... 

Sgt 2209.7-2210.5 (= 2037.6-2038.2); Lhasa 194-3-lf: ye sarvasui'a 
satva evam vag bhasante: asti dharmah asti dharmanam paragali te 
tena kusalamulena vimsatikalpany uttarakm’usupapatsyanto • paraca- 
vimsatikalpasahasrani trayastrimsanan devnnam saha bhavyatayam 
upapatsyante • trayatrimsadbhyo devebhyas cyavitva uttarakurusupa- 
patsyante • na ca matuh kuksav upapatsyante • lokadhatusatasahasrain 
oa draksyanti • sarve sukhavati namanam sarvabuddhaksotrasandarsanan 
drstva tatraiva pratisthanam krtva tatraiva bodhim abhisambhotsyabe • 

Snrvnlura, which beings would spe.ik thus: ’There is dharma; 
there is a going to the otlior .shore of dharmns’; they through thl.s 
root of merit will be reborn in the Uttarakurus for twenty kalpas. 

"For twenty-five thousand kalpas they will be reborn together with 
the devas of the thirty-three. Having passed away from among the 
devas of the thirty-three, they will be reborn in the Uttarakurus, 
and they will not be reborn in the womb of a woman. And they will 
.see hundreds of thousands of world-spheres; ali these are named 
Sukhavati; having seen the appearance of all these buddhafields, 
having established a foundation there. Just there liiey will fully 
awaken to awakening. 

The one other related passage cited in ITJ 19 from Rllglt is from Bbp. 

I give here my translation of it as it appeared in JTP 6: 

Bbp 1288 (Then at that time by the Blessed One the grove of 
Amrapall with Jambudvlpa) was magically transformed [so that it 
was] of an extension (of as much as several hundreds of thousands 
of nlyutas of yojanas), being smooth like the palm of a hand, 
heavenly, pleasing to the mind, possessed of [fine] color, 

(ornamented with) heavenly flower trees and perfume trees and 



(fruit trees and jewel trees and wlsli-ful filling trees and cloth 
trees), possessed of heavenly lion tlironcs, being liung wltli garlnucis 
(of flowers) and cloth and jewels, being adorned with the sound of 
garlands of bells. Just as (Is the world-sphere Sukhavati, so 
[that] was ravishing), satisfying, charming, delightful. 

Since I l»ave already discussed a numlier of these passages, and since 
Rkp 107.9, Sgt 2170.3 and 2209.7 only serve to confirm what I have said. 

It will be sufficient to here quote my conclusions: 

"It seems, then, tlia t the idea of Sukhavntl, was generalized to 
the point that It became a standard literary simile for magnifi¬ 
cence, loveliness, etc., mucli in the same way as comparison with 
Mt. Meru became tlie standard literary simile for uiishakeablivy or 
Linperturbabn i ly; and In the same way that the Mt. Meru referred 
to In tlie simile has los" any specific association with the old 
and Intricate cosmology of which It originally formed a part, 
so here Sukhavatt has lost any specific association with the 
cult of Amitabha." 

These considerations make it fairly sure that, as I have said 
above, the reader at digit would not have seen anything very special 
In Bhalsajyaguru's buddhafleld as It Is described In Dhg. It would have 
been seen only as one example among many. The only thing that Is at all 
unique to It are the proper names: the name of Bhalsajyaguru, of the 
field itself, and of the two chief bodhlsattvas, Suryavalrocana and 
Candravalrocana. Neither, as far as I know, occur elsewhere at digit 
or In Mahayana literature as a wliole. 

These passages also Indicate that the conception of buddhaflelds 
was firmly established and widespread at digit, and that this conception 
pictured the buddhafleld as an ideal state, both materially and, spiritual¬ 
ly. This, of course, accounts for the fact that rebirth In a buddhafleld 

I 

was both actively sought and presented as a vlpaka of religious acts. 

The former aspect Is seen both here In Bhg [6] and later in [11] where 
Individuals form vows (pranidhana) for rebirth In a buddhafleld. It Is 
also underscored by the fact that at StA 51.12 Avalokita explicitly says 
that one of the reasons he asks the Blessed One for the teaching (i.e. 

StA as a whole) is to make possible a rebirth In a buddliafield for 
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'beings'; and at StA 56.11 it is said that the particular mantrapadas in 
question were spoken and empowered (adhlsthltn) by the Tathagatas 'to 
effect a rebirth in a buddhafleld' (buddhaksetropapattaye). These and 
related points will be discussed further under [11]. 


2A2 


[7] 

Once again the Blessed One addvessed Mafljusipi, the true heir- 
apparent: 'It happenst MafljuSrt^ that beings who do not understand 
(the signifiaanoe of) a good or bad aot, overcome by covetousness, 
not understanding the act of giving nor the maturation of the fruit 
of the act of giving - childish, dull, having defective faculties 
of faith - are intent on piling up and protecting possessions, and 
their thought does not go towards a distri-bution of gifts. When an 
occasion for giving arises they are not at all happy, as if in 
(giving they were) cutting flesh from their own body. And there 
are many of these beings who even themselves do not themselves 
engoy (their possessions)^K /low much less (is that so) of their 
male and female slaves and workmen, how much lass (is that so) of 
other beggars^^. Beings of that kind, having passed away from here, 
will be reborn in the world of the pretas or among animals. (But) 
by which of these, when formerly they were men, the name of that 
Blessed One Bhaisajyaguruvaiduryaprci>ha, the Tathagata, will have 
been heard, to them now dwelling in the world of Yama, or duelling 
among animals, the rume of that Tathagata will (again) come to be 
present. Immediately, through (that name) being merely recalled, 
having passed away from there, they will once again be reborn among 
mens and they will be such as have recollection of (their former) 
births. Terrified by the fear of an unfortunate destiny, no longer 
seeking for the objects of desire, delighted in the act of giving 
and proclaimers of the praise of the act of giving, renouncing all 
their property, in due order they will present to beggars their 
head or hands or feet or eyes or flesh and blood, haw much more other 
aaaumulations of material goods. 


Z and T all expand this passage and tighten up the meaning. 

X: *How much less will they give (them) to their mother and father, how 
much less to their male and female slaves, how much less to other beggars' 
Z and T; 'How much less will they give (them) to their mother or father 
or wife or sons or daughters, how much less, etc.'. Y may be corrupt here. 


a. As in most of Mahayana sutra literature, there are many references 
to the act of giving in our Gilgit texts, and we might look briefly at 
some of these. On the whole these passages tend to fall into three groups 
The first group consists of passages in which the practice of giving is 
recommended and its rewards enumerated. Good examples of this kind of 
passage are Mvk 71, where the gift of robes, medicine and food to the 
Samgha is one of the acts resulting in rebirth in Maitreya's 'world'; 

/Ij 118.1.A, where it is said that he who would give gifts to the bhiksu- 
samgha is protected from yaksas, raksas, etc.; /I ,7 118.17, where he who 
would give alms is freed from' old age and disease; Aq 126.8, where the 

giving of gifts to the bhlksusamgha is said to result in going quickly 

• • 

to Sukhavati. A good example from a Bodhlc text is 

SR 329.Ilf: 'Tliere are ten blessings for the bodhlsattva, 
mahasattva, devoted to the practice of giving. What ten ? Namely: 
for him the depravity of envy is suppressed; and his thought is 
always devoted to giving up (things); and he receives the best of 
things common to the mass of men; and he is reborn among families 
of great wealth; and Immediately upon birth the thought of giving 
up (things) presents itself; he is dear to the fourfold assembly; 
and self-confident and uncowed he enters into the assembly; 
everywhere in the world the highest words of praise and fame for 
him arise; and he has soft and tender hands and feet (mrdutaruna- 
hastapada^ ca bhavati); he is firmly fixed and flat-footed (sama- 
caranatalapratisthitah); and he is never separated from the good 
spiritual friends until he is seated on the terrace of enlighten¬ 
ment. 

Vaj 12a6 is characteristic of the second group: 

Once again, Subhiiti, which bodhlsattva, mahasattva, having 
filled immeasurable and incalculable world-spheres with the seven 
precious things, would give them as a gift; and which son or 


244 


daughter of good family, having taken from i:hls Perfection of 
Wisdom only as much as a verse of four lines, would recite It, 
would teach, would study It; just this latter would generate a 
much greater merit. Immeasurable, Incalculable. 

Such passages, where the merit from activity undertaken In reference 
to a text - reciting, copying, worshipping, etc. - is compared to the 
merit of giving gifts, always to the latter's disadvantage, are very 
common (cf. Vac 12a.6; Sgt 2165.1; StA 63.8, 63.17, 78.15, 81.6; SR 
XXXVI 5; SR 123.If; 129.18; 165.19; etc.). These passages, at first 
sight, might be taken as an Indication of a shift In the value attached 
to giving. But that this Is not altogether the case Is clear from the 
fact that the entire effectiveness of the comparison depends on the 
practice of dana being conceived of as highly meritorious. The mere fact 
It was chosen as the first member of the comp.irlson Indicates Its con¬ 
tinuing Importance. It Is also Interesting to note that this comparison 
was also applied to things other than activity directed towards texts: 
at Vac 11 a.4 the comparison Is between one who gives gifts and a bodhl- 
sattva who would obtain patience In dharmas devoid of a self (niratmakesu 

dharmesu ksantim pratilabheta; the later redaction and Pargfter's Ms. 

• • • 

have niratmakesv anutpattikesu dharmesu, etc.); at SR XXXVI 39-42 It Is 
between one who gives gifts and which bhlksu, absorbed In emptiness, 
would honor the Buddhas with his hands In afijali (yas caiva bhiksur 
abhiratu ^unyatayam / buddhan namasye dasanakhaprafijallyo). 

Before moving to the third group of passages It Is worth citing an ' 
Interesting passage from Kv which appears as a kind of combination of 
the characteristics of the first and second group. 

Kv 271.20f: Then Avalokitesvara the bodhlsattva, mahasattva, 
spoke thus to the king Ball, the leader of the Asuras: 0 Great King, 
who In the presence of beings produces a thought of non-injury, 
presents alms to the 'religion' of the Tathagata (tathagatasasane), 
(and) performs much homage and service, no one can harm them even 
In a dream. And those who copy this KoPoyypxvyuhaj the king of the 
jewels of the Mahayana sutras, who have it copied, even as little 
as Its name, (who) listen to this discourse on dharma, (and) present 
only a single gift of alms to a bodhlsattva and to the dharma- 
reclters and the preservers, reciters, copiers and hearers of this 
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discourse on dharnia, and (who) present alms for only the morning 
meal-time, or for a single day, in the name of (uddisya) this dis¬ 
course on dharma of the Tathagata, they all will obtain the king- 
ship of a cakravartin, and nowhere will they experience suffering 
from hunger or thirst, and they will nowhere experience the suffering 
of detention in a hell or that arising from separation from that 
which is dear. They will be freed from all suffering. They will 
go to the world-sphere of Sukhavati, and having heard dharma 
face-to-face from the Blessed One Amitabha, the Tathagata, they will 
obtain a prediction. And further, 0 Great King, listen to the fruit 
of the act of giving: ... [then follows a long series of comparisons, 
such as;] ... *I am able to grasp the number of the finest atoms of 
matter, but, 0 son of good family, I am unable to calculate the mass 
of merit from the gift of alms . 

The third and final group of pas.sages is that in which the attitude 
towards dana which Bodhlc Buddhism wanted to inculcate is expressed. 

Here we find, for example, as tba first of the ten blessings (anusa.msa) 
of the bodhlsattva who has coursed in wisdom (praJKacaritasya): sarva- 
svaparityago bhavati na ca danena suddhim manyate: Mle gives up all of 
his possessions, but he does not think that purification (arises) through 
giving' (SR 340.2); and at SR XXXIl 190: na svargahetos carati sa brahma- 
caryajm / na svargalolo dadati sada nu vijflah / sambodhikamah kusalacarim 
carantah (Nepalese redaction; sajnbodhikamo dadati a? bodhisattvah /: 

'He (the bodhlsattva) does not practise the religious life for the sake 
of heaven; never does a wise one give gifts desiring heaven, (but) seeking 
complete awakening, practising the good practice, etc. (Nepalese: '(but) 
seeking complete awakening that bodhlsattva gives gifts'). We also find 
passages such as: 

SR VI 3: sacet punar JanaCti nasti sattvo 

yo gandha detl tatha yasya dlyate 
eltena cittena dadati gandham 

esasya ksantir rardu anulomiki // 

If he understands 'there is no being who gives 
perfume, so also (none) to whom it is given', (and) 
with this thought he gives perfume, this of him 
is the pliant (and) conforming patience. 
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And, finally: 

AdP i 17^.^: iha subhute bodhisattvo mahasattva prathama- 
cittotpadam upadaya danaparamitayam carara sarvakarajflata- 
(pratisamyuktair manasikarair danam dadati) ... na casya dane 
(danasajnjfla bhavati, na pratigrahake pratigrahakasamjfla 
bhavati, na da)yake dayakasamjfia bhavati .. . na ca danaphalam 
asarasate yad danaphalam samsare paribhumjita-anyatra sattva- 
paritranatayai sattvapa(rimocanatayai danaparamitayam carati. 

Here, Subhuti, a bodhisattva, mahasattva, beginning from 
the first thought (directed towards awakeningX practising in 
the perfection of giving, with thoughts joined to the knowledge 
of all modes, gives a gift ... and he has no perception of the 
act of giving in the act of giving, no perception of a recipient 
in the recipient, no perception of a giver in the giver ... and 
he does not hope for a fruit of the act of giving in such a way 
that he could enjoy that fruit of the act of giving in samsara. 

He practises in the perfection of giving only for the sake of 
helping and releasing beings. 

In all three kinds of passages dana is presented as an important 
religious practice. But we also see here, especially in passages of the 
third kind, an explicit distinction made between one who practises giving 
'desiring heaven' (svargalola), one who practises it 'seeking complete 
ciwakening' (sambodhlkama) , and one who practises giving, 'but does not 
hope for a fruit from that act of giving' (na ca danaphalam aiamsate). 

The implications of this important distinction will be studied below in 
detail in reference to the related practice of puja. Here it is sufficient 
to note that our texts are fully aware of the intentional component 
inherent in religious activity, and that some of them (SH^ AdP) implicitly 
criticize what I would call the karmatic conception of giving (i.e. that 
expressed in Mvk 71, Aj 118.1-4; 126.8; Kv 271.20). 

Finally, it should be added that sarvasvaparityaga, 'giving up the 
totality of one's possessions', including wife, sons, daughters, hands, 
feet, eyes, etc., as here in Bhg [7], was always the ideal form of giving 
in Buddhist literature (for this, and a rich discussion of the place of 
dana in general, see H.Dayal, The Bodhisattva Doctrine in Buddhist Sanskrit 
Literature (London: 1932) 172-93; also Et.Lamotte, "La bienveillance 
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bouddhlque", BCLS 38 (1952) 381-403; "Le suicide rellgleux dans le 
bouddhlsme anclen", BCLS 51 (1965) 156-68). 

* * * * 

b. A second Important point to be noted concerning Bhg [7] Is one which 
we have already had occasion to mention. Both here and In the next few 
sections the author of Bhg has given us a good Idea of the way In which 
the 'vow' connected with hearing the name of Bhalsajyaguru was thought 
'to work', especially in reference to Its relationship to the maturation 
of the Individual's 'past action’. The 'idea* is most easily expressed 
by contrasting two sequences of events. The first is that Into which the 
hearing of the name does not enter; a man is Ignorant of karma and the 
fruits of karma; he avoids his opportunities to make merit and hoards his 
possessions; as a consequence he is reborn in an unfortunate state. But 
once born into the hells, among animals, etc., it was difficult to explain 
how the individual could ever escape from them since the unfortunate states 
were situations which allowed little opportunity for making merit and great 
opportunities for accumulating further demerit. This in fact - as is well 
known - was a major weakness in the karmatlc account of things, one which 
sometimes made it appear, at least, as very close to a kind of determinism. 
It is interesting to note that the 'vow' of Bhalsajyaguru intervenes at 
just this weak point. This is clear from a second sequence, the one 
actually found in Bhg [7]: a man is ignorant of karma and the fruits of 
karma; he avoids his opportunities to make merit and hoards his possessions; 
but - and this is the introduction of the new element - at some point in 
his existence as a man he hears the name of Bhalsajyaguru. This, however, 
does not affect the next event in the sequence: he is of necessity reborn 
in an unfortunate state. But here in this second sequence his future 
course is not ambiguous or uncertain: although he must undergo the matura¬ 
tion of his past acts, because he heard or was caused to hear the name of 
Bhalsajyaguru when a man, he will recall it again in his unfortunate state; 
having recalled it he will be again reborn among men and importantlyy he 
will obtain jatlsmara, 'the recollection of his former birth(s)'. Through 
this 'recollection' he is fully aware of his former 'fate' (i.e. 'he under¬ 
stands the significance of a good or bad action') and is terrified by the 
possibility of its repetition; as a consequence he practises dana, even 
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in its most austere form, and the circle is broken. The 'vow' of Bhaisajya- 
guru, then, functions to assure the individual who has heard his name of 
an eventual release from what otherwise appeared as an unavoidable and 
'eternal' repetition of his unfortunate 'fate'. A few additional passages 
will both further clarify the pattern here envisioned and once again 
establish the fact that Bhalsajyaguru was not unique in fulfilling this 
function. 

One of the most interesting texts in this regard is Bbp. After 
describing a ritual very similar to that found in Bhg which is to be 
performed for the sake of those reborn in the Avici hell or in the three 
unfortunate destinies the text says: 

Bbp 193-3-4f (the Tibetan text is cited above p.183-^84) 

... Through the power of the vows of those former Tathagatns 
[l.e. Bhalsajyaguru, Amltabha, Sikhin, Vlsvabhu, and the long list 
of other Tathagatas named at 192-5-3], (their) names would be heard . 
in the ears of those gone to the Avici hell and those born in the 
three unfortunate destinies. Through the power of this discourse 
on dhavma, moreover, all evil would be checked. Tlirough the power 
of the majesty of those Tathagatas, and through the power of this 
discourse on dharma, having recollected (their) good and bad acts 
[i.e., the fruits thereof], they consequently would not perform 
evil act'3. From that they would be freed from all suffering and 
would go to a fortunate destiny. Until they fully and completely 
awaken to utmost, right and complete awakening, they would conform 
to this practice. 

A little further on the same thing is repeated in verse, the 
important padas for us being: snon gyi las rnams rjes su dran 'gyur zin / 
dran nas mkhas pa sdig pa byed mi ’gyur: '(they) would recollect their 
former acts [i.e. the fruits thereof]; having recollected (that), the 
wise would not (again) perform evil'. 

In addition to this we find two other passages of Interest at digit, 
one from Sgt and one from Rkp. 

Sgt 2129.5: evam eva sarvaSura sa saddharmapratiksepakah 

puruso yada narake duhkham smarati tada sarvapapam parivarja- 

• • • ♦ 

yati • yada sarvapapam parivarjayati tada sarvadharma amukhi- 
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karisyati • sarvadhama amukhlkrtva sarvaku^aladharma 

• • 

paripurinkarisyati • 

Just so, Sarvalura, the man who rejects the Good Law, 
when he recollects the suffering in hell, then he avoids all 
evil; when he avoids all evil, then all dharmas will be made 
manifest; all dharmas having been made manifest, he will fulfil 
all good dharmas. 

Rkp l8.8: ekaikasmac ca laksanad bhagavatas tadrsi prabha 
niscacara '/a prabhaCyal (t)r(sahasramahasahasrl lokadhatur 
u)darenavabhasena sjjhuto 'bhut. ye casyatn trisahasraraahasahasryam 
lokadhatau devanagayaksagandharvaauragarudakinnaratnulioraga- , 
pretapisacaku(mbhandamanusy5jnanusya nairayika va tairyagyonika 
va yamalaukika va te sarve bhagavamtam adraksuh ... baliuni ca 
nairayikatairyagyonikayamalaukikaksobhyakotlsatasahasrani 
smrtim pratilebhire; purvavaropitaku^ala(mulam) anusmrtya nnmo 
buddhayeti krtva tebhyo 'payebhyas cavitva devesupapannah. 

And from each of the marks of the Blessed One such a light 
was shot forth that the three-thousand-great-thousand world- 
sphere was suffused with great radiance. And those devas, nagns, 
yaksas, etc., who were in the three-thousand-great-thousand 
world-sphere, and those born in the hells or among animals or 
in the world of Yama, they all saw the Blessed One ... and 
many aksobhyas of kotls of hundreds of thousands of those born 
in the hells or among animals or in the world of Yama obtained 
recollection; having obtained recollection of the roots of merit 
which they had formerly planted, having made the 'namo buddhaya', 
having passed away from those unfortunate rebirths, they were 
reborn among devas. 

Finally, we may now cite what is, from the point of view of the 
'cult' of Bhaisajyaguru, one of the most important passages in the whole 
of Bhg. Here at [17] it is said that 'friends, relatives and kinsmen' 

(Y: ye, but X makes this more specific: mitraJHatisalohita) perform a 
specific puja to Bhaisajyaguru for the sake of a man who has just died 
and undergone his 'judgement' in the presence of Yama. When the puja is 
performed, the text says,... 'the case does occur where his consciousness 
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could just return again (l.e., linnedlately, punar eva pratinivartetf.) ; 
he (then) becomes aware of himself (l.e., of Ills experiences before Yama) 
as If In a dream. Or if on the seventh day, or if on tlie twenty-first 
or thirty-fifth or forty-ninth day hJs consciousness would be reborn again, 
he would obtain recollection. He himself is a witness to (the effects of) 
merit, demerit, (nnd) the maturation of past actions. (As a consequence) 
even for the sake of his life he does not do an evil deed*. 

In addition to fuller passages like those cited above, we can also 
note that jatlsmara is often found among the lists of 'bles.sings' said 
to follow from religious acts. We might look at a few of these because 
once again they indicate that the individual at digit had at hand - in 
addition to the pujas directed toward Bhalsajyaguru, Amltabha, Slkhln, 
Vlsvabhu, etc. - a number of means through which he could obtain this 
faculty. We find, for example, at Bbp 194-1-1 that 'if someone preserves, 
worships, copies, etc., this discourse on dharmn, they will obtain eight 
great blessings', the last of which is ji Itar 'dod pa'i gnas su skye Sin 
tshe rabs dran par 'gyur ba ste: 'they are bom in a place in accordance 
with their desire and they will recollect their former births'; at Kv 
269.19 those who hear, and having heard, copy, preserve, worship the text: 
tesam ca paflcanantaryani karmani ksapayanti ksapayitva parisuddhakaya 
bhavisyanti JatismaraS ca: 'for them the five acts of immediate retribution 
will bo exhausted; after liuvlng exliaustod (the.se), they will come to be 
purified in body and have recollection of their former births'; at Kv 
278.32 those who have the text copied: yatra yatropapadyante tatra tatra 
Jatau Jatau Jatismara bhavantl; at Sgt 2122.1 it is said that 'he who 
will wholeheartedly reverence (adhyaSayena namaskarisyati) the Sgt: 
pamcanavatikalpnm JaLau juLlcmaro bhuvlayaLl; aL SgL 2158.7 (= 1991.5), 
Lhasa 187-3-7, we find: yam Cbut T: gan gl3 samghato dharmaparyayah 
Irotravabhasam agamisyati, so 'Sitih kalpam Jatismaro C2159.1: JatyaJatis- 
maro; T: tshe rabs dran par! bhavlsyati; at Sgt 225^-3: bhagavan aha • 

^rnu bhalsajyosona sa puruso maranakalasamaye Jivltad vyavaropyamanas 

LathagatJiayopariclLtjuii praoudyaivmn vacaiti abhaimLidi luiiiiau Lanya bhagavato 

• • • • 

tathagatasyarhatah samyaksambuddhasyety ekavaca kr(tva) sa tena bhaisajya- 

sena kugalamulena sastih kalpan trayastrlmsatam devanam sukham anu- 

• • • • • • • 

bhavlsyati • asitih kalpam JatyaJatismaro bhavisyati. 
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All of our passages indicate that the possession of jatismara was 
considered beneficial. They also Indicate that the individual could 
obtain it in two ways: as a result of action undertaken for his own benefit 
(Bbp 194-1-1, Kv 269.19, 278.32; Sgt 2122.1, 2254.3); and as a result of 
action undertaken for his benefit by another (Bhg [17], and probably [7], 
Bbp 193-3-4, Flkp 18,8). We saw the same pattern above under Bhg [5,6]. 

More importantly, these passages, especially the first group, give us a 
good idea of why jatismara was considered to be Important. They indicate 
the pivotal significance it had, or could have, for the sequential process 
by which the individual 'determined' his future life-situation, both 
spiritual and material. Its presence or absence could, or did, have a 
decided influence on whether or not the individual, once he had again 
obtained a human birth, would alter his previous course of behaviour. 

The possession of 'the recollection of one's past births' ensured that 
the reality or actuality of 'the Law of Karma' was immediately, painfully. 
Irrefutably brought home to the individual. As a result of the certainty, 
based on recollected 'personal' experience, that one's actions 'determined' 
one's life-situation, the individual, according to our texts, aware of his 
past suffering, would alter his behaviour In such a way as to avoid a 
repetition of that suffering. Although negatively phrased, the result, 
of course, is positive 'religious' development, (cf. P.DemiSville, "Sur 
In memoire des existences aut6rieures", BEFEO 27 (1927) 283-98), 

If these passages indicate the pivotal significance of jatismara, 
they also indicate in what sense the individual can be said to be 'saved' 
through religious activity undertaken in regard to Bhalsajyaguru, Amita- 
bha, etc., or in regard to the dharmaparyaya-Buddha. Such activity has 
two significant results. Tt ensures that the Individual, although he 
must undergo the consequences of his past acts, will at some point obtain 
a state In which he can alter his course. And it makes it possible for 
the individual to have a full and direct awareness of the consequences 
of his acts which is otherwise unavailable to him. This, however, does 
not relieve the individual of the responsibility for his future develop¬ 
ment. He is 'provided' with the best possible circumstances and the 
clearest possible view of the behavioral alternatives and their conse¬ 
quences; that is all. According to the texts, however, that 'clarity 
of view' alnK>st invariably results in the abandonment of unmerltorioiis 
action and, therefore, continued development in a positive direction. 
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But, and this is important, the individual alone must be the actual agent 
in any continued development. This is very different from what is 
generally understood when we say that by such activity the individual is 
'saved' and, I think, we are here not nearly as far from the Buddhism 
of the Nlkayas as might at first sight appear. In fact, obtaining 
jatlsmara is, in at least some important ways, the functional equivalent 
of realizing a central dictum of what has been preserved as Sakyamunl's 
teaching: imasmim satl idam hoti, imass' uppada idam uppajjati. 
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[ 8 ] 

Again further, Manjufsr^^ , it happenr, that hni.nnn mho in tho 
name of the Taihagata nreseroe (outwardly) the rule of training 
arc gone wrong in morality, in hohaviour, in oinwn^^' Again, thone 
who are poascaoed of morality guard morality, (hut) they do not 
aoak gj'oat learning and do not knao the deep moaning of the autvaa 
of the Tathagatas. And those who have great learning, they will 
become conceited^ stiff with pride, disliked by all, they repudiate, 
Quy reject the Good haw. Partisans of Mara, such deluded men have: 
themselves entered on a wrong path and causa many kotZa of nayutaa 
of hundreds of thousands of other beings to take a gi‘eat fail. For 
such beings almost certainly the7<e will be a destiny in the halls. 

By which of those, (however), the name of the Blessed One Bhaisajya- 
guruvaiduryaprabha, the Tathagata, loill have been heard [lohen 
formerly they were men^], to them now dwelling in a hell the name 
of that Tathagata, through the power of the Buddha, will (again) 

. come to be present. They, having passed away from that place, will 
once again be born in the world of men. Possessed of the correct 
view, of vigor, of good intentions, they, having renounoed the 

h.Ai.sehold life, having gone forth in the teaching of the Tathagatas, 

A • 

in due course will practise the practice of a bodhisattva. 

MnfijuSrif), which are those beings who violate the 

rule of training of the Tathagatas, they enter on wrong morality and 

enter on wrong views'. X and Z differ from Y in 'style', but not in 
2 ) 

.sense. I am sure of neither the form bhuyl.sta-tara, nor its exact 
significance. I assume that bhuyistii.vtara was intended, but both Y and 
Z appear to have -ista-, although the difference between subscribed -ta- 
and -tha- in the script is often very slight. T has: 'such beings will 

■ 3 \ 4 ) 

go to a/the intolerable hell'. ^So T and Bhg [7] and [9]. X: 'will 
fulfil'. 


Neither [8] nor [9] require much comment. They are only further 
illustrations of much that has already been said, especially in the last 
note. [7], [3] and [9] in fact form a natural group. All three passages 
are built around the key phrase yai purvam manusyabhutaih srutam bhavisyati; 
all three have the same basic sequential construction illustrating the fact 
that the individual must undergo the fruits of his past actions, but that, 
having heard the name of Bhaisajyaguru, he will at some point achieve a 
birth that will allow him to avoid an eternal repetition of his 'fate'. 

It is interesting to note that while jatismara is found only in [7], it 
has its functional counterparts in each of the other two; in [8] it is 
the possession of 'the correct view'; in [9] the meeting with the good 
spiritual friend. All three things represent potentially decisive 
'moments' in the individual's progress, and all in virtually the same 
way: they assure the individual of a means of altering his old behavioral 
patterns. Implicit here is the fact that these passages are not Interested 
in the non-giving of gifts, failure in morality, pride, etc. in themselves. 
They are only typical examples of the kinds of failings which may occur 
that - if I am not mistaken - w* re taken more or less at random to 
illustrate the essential point; that is to say, the way in which the 
vow of Bhaisajyaguru was thought to work. And the way in whicli Bhai.sajya- 
guru's vow works. Is the way in which the vow of Amitahha and all the 
others nl.so works. 
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[9] 

Again further^ Maflju§p%^ it happens that beings who speak 
praise of themselves^ through envy utter dispraise of others. 

Those exalters of themselves^ beings who disparage others^ they 
will experience suffering for many thousands of years in the three 
unfortunate rebirths. Theyt ^th the lapse of several thousands 
of yearsj having passed away from there^ are (then) reborn among 
animalSj among oxen and horses and camels and asses^ etc. Beaten 
with blows from whips and goads, their bodies tormented by hmger 
and thirst, carrying great loads, they will go down the path. 

If at some time^ they will acquire a human birth, they will always 
be reborn in inferior families^ in servitude, they will always be 
subject to the will of others. (But) by which of these, when 

formerly they were men, the name of that Blessed One Bhaisajyaguru- 

- 2 

vaiduryaprabha, the Tathagata, will have been heard, they, through 
that root of merit, will (eventually) be freed from all suffering; 
they will come to be possessed of keen faculties, learned, 
knowledgeable, wise, intent upon searching out the roots of merit. 
They will always gain a meeting with the good friend. They (then) 

3 

out the snares of Mara; they burst the shell of knowledge , they 

cause the river of depravities to dry up; they are freed from 

birth, old age, dying, sorrow, suffering, despair and anxiety. 

1) 2) 

T: 'If once In a hundred times'. '1 have translated as If the 

text had Srutara hhavisyanti; so X and T here, as well as the parallel 
' ' 3) 

expression at [7] and [8]. 'T: 'the shell of Ignorance' and this Is 

more In line with what we would expect, but as I have said In the notes 
to the edition, none of the three Mss. support this. The Mss. could, 
of course, represent the Irregular sandhi of loss of Initial a- after 
final -1, but this Is not a typical Irregularity of the digit Mss. 

They often have the expected -y a-, or -1 a- with hiatus. 
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[ 10 ] 

Again further, Mafljutrt, it happens that there are beings who, 
delighting in backbiting, cause mutual conflicts and disagreements 
and disputes among beings. Those beings^ haping mutually aggressive 
thoughts, perform various kinds of unmeritorious action through 
body, speech (and) mind; desiring one another's disadvantage, they 
constantly advance for each other’s misfortune. They compel the 
devata of the forest, the devatd of trees, the devata of the moun¬ 
tains, to draw near; in the burning-grounds they compel various 
bhutas to draw near^. They deprive living things bom among animals 
of life; they perform pu;Ja to yaksas and raksasas which live on 
flesh and blood. Having made the name^ or a likeness of the body 
of their enemy, they then bring into effect terrible spells, desiring 
to cause by means of (a) kakhorda or vatkidn an impediment to his life 
or the destmetion of his body. (But) by which of those (.so attacked) 
the name of the Blessed One Bhaisagyaguruvaidur'yaprdbha, the Tathd- 

gata, will have been heard, to their (life) it is not possible to 

3 

create an impedimeyit by any means. They dwell mutually with thoughts 
of friendliness, with thoughts of benefit, with thoughts free of 
malice, much pleased with each other's assis tance. 

have here followed the Tibetan punctuation of tl\e sentence; cC 

flO] n.l5 of the edition. 'Calling upon the name of their enemy, 

3) 

or having made a likeness (of him)'. 'The referent of te (V and X, 
sarve te) Is left somewhat amblgious. 


a. There are a number of points worth noting here. First, the various 
devatas mentioned In our passage are well known from early canonical 
literature (cf. J. Masson, La religion populaire dans le canon bouddhique 
pdli (Louvain: 1942), esp. 136f; in reference to which C.Regamey says: 
"Une etude analogue meriterait d'etre faite egalement pour la litterature 
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du Mahayana des sept ou huit premiers siecles de notre ere" ("Motifs 
vichnouites et sivaites dans le Karandavyuha", Etudes tibetaines diediees 
h la rntmoire de Maroelle Lalou (Paris: 1917) 415). At Gilgit see SB X 79 
where reference is made to vanaviharesu ... devatas, 'devatas (that 
reside) in forests and viharas *; nagaradevatah, 'devatas of the city'; 

X 80: vanadevata; sailadevatas, 'devata of rocks'; nadidevatah, 'devata 
of the rivers'; X 8l: atavimai'usu devata, 'devata (residing) in woods 
and deserts'; girisikharesu devata, 'devatas (dwelling) on mountain peaks', 
utsasaratadagadevata, 'devata of springs, pools and tanks'; and B!kp 88.2, 
venuvanaparipalika devata; 88.12 viharadevata; 88.16 osadhidevata; 89.7 

vrksadevata; 89.14, dvarakosthakadevata; etc. For bhuta (which Wayman, 

• • • • 

"The Twenty-One Praises of Tara, A Ryncreticm of Baivism and Buddhism", 
Journal of the Bihar Research Society 45 (1959) 40, translates as 
"elementary spirits"), Yaksa (the best overall study of which is still 
A.K.Coomaraswamy, Yaksas^ Parts I & II (Washington: 1928-31) reprinted. 

New Delhi: 1971) and Raksascis we have a number of passages indicating 
both their character and the means available for coping with them: 

Aj 118.1-4: ye bhiksusamghasya dadeya danam 

• • • 

na tasya yaksa na ca raksasas ca 
na pretakusmandamahoragas ca 

vighnam na kurvanti kadaci tesam 

• • • 

Who would give gifts to the community of 
bhlksus, for them neither yaksas nor raksasas 
nor pretas, kusmandas, nor mahoragas create 
an obstacle at any time. 

.4,7 124.1-2: na cayam ghatito yaksair na bhutair na ca raksasaih 

• • 

bodhisattvo 'py ayam loke Jaravyadhipramocakah 

And this one is not killed by yaksas or bhutas or 
raksasas; indeed, this bodhlsattva is in the world 
one who frees from old age and disease. 

Eka 38.2 [Avaloklta says:] yat sarvadustayaksaraksasanam anena 
hrdayena karsitva maitracittaCnl dayacittan krtvanuttarayam 
samyaksambodhau pratisthapayami: 'Then having sapped the 
strength of all malignant yaksas and raksasas through this 
[Ekada^amukha~]hrdaya, having effected thoughts of friendliness 
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and thoughts of pity (In them), I will establish them in 
utmost, right and complete awakening. 

Kv 281.18; fol 1603R: [The raksasas of Simhaladvipa, after 
their encounter with Avalokita say] p\mar api na pranatipatam 
kurvamah / yadrsena Jambudvipaka manusya jivanti annena panena 

tadrsajivikaya vayam Jxvamah / punar api raksasivrttim na 

* • • • • • 

kvirvamah /: 'Moreover, we will not take life. By what kind of 
food and drink the men of Jambudvipa live, by that kind of 
sustenance we will live. Moreover, we will not maintain our¬ 
selves as raksasas usually do.' 

SP 157.2: [The bodhisattva Pradanasura says to the Blessed One] 

aham api bhagavann evararupanam dh8,rmabhanakanam hetor dharani- 

• * * • • • 

padani dasyami yas tesam evamrupanam dharmabhanakanam na kascid 

• • • • ■ • ■ 

avatarapreksy avataragavesy avataram lapsyate. tadyatha devo va 
nago yakso va raksaso va putano va krtya va kumbhando va preto 
va avatarapreksy avataragavesy avataram lapsyate: 'I also, 0 
Blessed One, for the sake of such reciters of dharma will give 
dharanipadas so that no one watching for, seeking for a chance 
to do harm to such reciters of dharma will obtain a chance; 
that is to say, (no) deva, naga, yaksa, raksasa, etc., watching 
for, seeking for a chance to do harm will obtain it.' (cf. 

SP 158.7). 

StA 55.13: The Blessed One describes some dharanimantrapada 
Intended for the protection of those who maintain the dharma- 

paryaya for a long time as: sarvayaksabhutamanusyava^amkarani, 

• • • • 

'the subjugators of all yaksas, bhutas and men'; at 57.7 Vajra- 

pani says: tatah piinah bhagavan nabhijanami yasya svapne 'pi 

• • • 

sa dharani karnapute nipatitantargata tasya syaccharire 
daurbalyam ... udakam va sastrain va visam va garam va dakini 
va bhuto va yakso va satravo va manusya vamanusya va vihetham 

va kartura himsara va vidhatum va nedam sthanam vidyate: 'Then 

. 

again, 0 Blessed One, in whose ear that dharani 'has fallen or 
entered, even in a dream, of him I do not know the bodily 
weakness ... the water or sword or poison or noxious drink or 
dakini or bhuta or yaksa or enemies or humans or non-humans 
that would be able to do him Injury or effect harm. Tliis 
situation does not occur. 
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SH XI UO: 'bhutaganapiSacaraksasal co 

parama sudaruna ye ca mamsabhaksah 
te 'sya bhayu na Jatu samjaCnenti 
susukhuma dharmasvabhavu 

And which are the most dreadful, flesh-eating 
troops of bhutas and pisncja iiiii raksasas, 
they never produce fear In him knowing 
the very subtle own-being of dharmas. 

b. To these passages we might add a few others in which we can focus 
more specifically on the terms kakhorda and vetnda: 

GP V l4lb.6: punar aparam kauSika sacet sa kulaputro va 
kuladuhita vn imam prajHaparamitam udgrahlsyati paryavapsyati 
dharayisyati ... sarvakarajHatacittena cavirahito bhavisyati 
tasya kascid abhaisajyam avakiret kakhordam va kuryat, agni- 
khadam vopanamayec chastrena va dadyad visena va dadyad udakena 
va cchorayet sarvam tasya na kramisyati • tatkasya hetoh 
mnhavidyeyam kausika yad uta prajhaparnmita • nnuttareyam 
kausika vidya yad uta prajHaparamita • niruttareyam kausika 
vidya yad uta prajHaparamita • atra ca vidyayam Siksamanah 
kulaputro va kuladuhita va natmavyavadhaya cetayate • na 
paCralvyaCvaDdhaya cetayate • nobhayavyaCvaldhaya cetayate • 

Again further, Kausika, if that son or daughter of good 
family will take up this Perfection of Wisdom, will study, 
will preserve it and will not be separated from a thought of 
the knowledge of all modes, whosoever would sprinkle a drug 
on him, or would make/perform a ka^opda^ or would lead him 

into a pit of fire, or would strike him with a sword, or would 

J' ^ 

present him w:?tn-poison," or would throw him into the water - 
none of these will^ approach him. What is the reason for that? 
This, Kausika, is a great spell, that is to say, the Perfection 
of Wisdom. This Kausika, is the utmost spell, the highest spell, 
that is to say, the Perfection of Wisdom. And training here in 
that spell a son or daughter of good family does not intend 
an injury to hxmself, does not Intend, an Injury to others, 
does not Intend an Injury to cither. 
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Fkp 168.19: we read that if a certain mantrapada is recited in 
a town or city, etc., tatra te dustayaksakataputanah tam purva- 
vairanubaddham akusalakarraakryam prajahyuh / maitrikarunanirdu- 
cittCalh sarvabhutadaCylapannah hitacitta bhaveyioh / tarns ca 
sarvan rastrakutumbadevanagayaksakataputanasornksobham sarva- 
candrasuryafirahanaksatradandavisasastrakakhordasamksobham ... 
prasameyuh 

... there those malignant yaksas and kataputanas would abandon 
the performance of unmeritorious acts connected to their former 
animosity; they would come to be possessed of gentle thoughts 
of friendliness and compassion, arrived at pity towards all 
creatures, having thoughts of benefit; and all the disturbances 
from the devas, nagas, yaksas, and kataputanas of the kingdom 
and household, all disturbances from planets and stars, sun and 
moon, civil authority, poison, arms and kakhovdas ... 
they would allay. 

' i 

SmD 100.9: here we find sarvakrtyaknkhordavinasani, 'the 
destroyer of all sorcery/sorceresses and kakhordard as a 'name' 
of Sri-mahadevi. 

Sgt 2122.3 (text cited above p.l59): Of those who 'will 
wholeheartedly reverence the Sanighata-sutra it is said "not by 
the sword will he die. Not by poison will he die. And a kakhorda 
will not affect him". 

SP (Kern ed.) 450.2: 

mantrabalavidya-ausadhx bhutavetala sariranasanah 
smarato avalokitesvaram tena gacchanti yatah pravartitah / 

mantras, powers, spells, and herbs, vetalas (through, or:) 
and bhutas which destroy the body - from recollecting 
Avalokitesvara they go there whence they came. 

Kv 263.9: Yanvi calls Avalokitesvara yaksareiksasabhutapreta- 
yetaXadakinlkusmandapasmarasamtrasanakara. 

• • B • • 
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Bbp 193-5-7: another of the eight benefits of worshipping, 
copying, etc., the text is; gah dag gsed byed dan / byad dan / 
snags dan / ro Ians ggan gyi gnod pa de dag de'i lus la gnod par 
mi 'gyur ba dan /; 'which are the sorceries (krtya), the kakhovdaSy 
the mantras, the vetat^s which harm others, they will not harm his 
body'. 

Finally we have another passage from Bhg itself: 

Bhg [20]; "The eighth untimely death is; those who die through 
the employment of poison, kakhordas and vetadas. 

Neither vetala/vetada nor kakhorda admits of a very precise defini¬ 
tion. Ruegg (review of Macdonald, Matirn-aux pour I'itude de la titt^ra- 
ture populaire tih^ta'ine^ I, IIJ 14 (1972) 137) says: "llie Sanskrit word 
vetala, which is often translated 'vampire', designates here more precisely 
a resurrected corpse or 'zombie', the Tibetan equivalent ro lahs meaning 
literally 'risen corpse'." But he adds in a note: "It may be noted that 
elsewhere, both In non-Buddhlst usage ... and In Buddhist usage ... the 
term vetala refers to the revivifying of a corpse, for example by intro¬ 
ducing into it a pi§doa" (cf. M.Mayrhofer, Kurzgefasstes etymologisahes 
Wrterbuah des Altindisoherij Bd III (Heidelberg: 1976) 255) . That is to 
say, the term can be the name of either a 'thing' resulting from a 
'magical' procedure, or the procedure itself. I have already Indicated 
that I think something similar is true for kakhorda (G.Schopen, Review 
of Conze, Large Sutra on Perfect Wisdom^ IIJ 19 (1977) 141) . Most 
recently, Mayrhofer (Kurzgefasstes^ Bd III 670) defines kakhorda as 
"Zauberer, Hcxenmelster / sorcerer" (see also the literature he cites 
which appears to confirm that it is an Iranian loanword) . But this 
definition does not seem to fit well with GP v 1406.6, Bhg [10], and 
Bhg [20] where a kakhorda is something 'made' or 'performed' or 'used'. 

Here it would seem to be the name for a certain kind of evil charm or 
malediction, or a procedure Involving the use of such a charm. This 
might also be the case - judging by the other items enumerated along 
with it - at SP 450.2, especially if we take bhutavetala as meaning 
'the revivifying of corpses (vetala) by means of bhutas'; and it would 
also work well for Rkp 168.19 and Sgt 2122.3, where the term occurs in 
close conjunction with 'things', i.e. poison, swords, etc., and at 
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SmD 100.9, if krtya means here 'sorcery*, and with the same condition at 
Bbp 193-5-7. The Tibetan translation of kakhorda is in this respect 
particularly interesting. It generally renders the term by byad or byad 
stems. JHschke (/I Tibetan-English Dictionary (London: 1881, 1968) 375) 
under byad gives: 1. "enemy"; 2. "a wicked demon"\ 3. ’’also byad stem(s) 
... imprecation^ matediction^ combined with sorcery, the name of an enemy 
being written on a slip of paper and hid in the ground, under various 
conjurations"; (dge b§es chos kyi grags pas brtsoms pa'i: brda dag mifi 
tshig gsal ba b^ugs so (Peking: 1957) 570: byad stems / drood pa mthu 
rgyab nas gnod son zer.). As I have already said in IIJ 19, JMschke's 
third meaning could almost be a loose paraphrase of Bhg [10]. 

Admitting from the outset that the evidence is not conclusive either 
way, I would tentatively conclude from the above that in the majority of 
cases kakhorda probably refers to a particular kind of spell, charm, or 
malediction, or to the procedure in which such a spell is utilized; and 
secondarily to the 'thing', 'power', or 'creature* which is produced by 
that spell or procedure. It will, of course, be obvious that in the 
passages translated above I have either hedged my bets, or translated 
with this 'conclusion* already in mind. 

c. In addition to the passages which present the general character of 
yaksas, ruksasas, etc., there Is another group which is of interest 
because it deals with one of their more specific activities, and because 
this particular activity is referred to on three separate occasions in 
Bhg. At Bhg (15] it is said that if an expectant mother performs a parti¬ 
cular puja to Bhalsajyaguru, she will give birth to a son 'having all 
his limbs fully formed, handsome, beautiful, etc.'; and that "It will not 
be possible for his vital warmth to be snatched away by non-human beings 
(na tasya sakyam amanusena ojo grahltum)"; at [13], of those who preserve 
the sutra, the name, etc., of Bhalsajyaguru: "not for them will there be 
an untimely death, and it is not possible for their vital warmth to be 
stolen away by any means; or else, their vital warmth being stolen, they 
again recover it (... na ca kenacic chakyam ojopahartura, hrtain va ojah 
punah pratyaharanti)"; and at [20]: "The third untimely death is: those 
who are excessively careless, dwelling in carelessness, non-human beings 
steal away their vital warmth (... tesam amnnusa ojom apaharanti)". 
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Bbp 193-5-6: Yet another of the eight benefits of worshipping, 
copying, etc., the text Is; gah 'jig rten na gnod sbyin dan / 'byun 
po dan / sa za mdahs 'phrog pa de dag thorns cad byams pa la gnas 
par 'gyur ba dan /: 'which In the world are the yaksas and bhutas 
and plsacas that steal away vital warmth, they all will come to 
dwell In friendliness (towards him)'. 

SP (Kern ed.) 1|50.5: 

saei ojaharaih parivrto yaksanagasurabhutaraksasaih 
smeurato avalokitesvaram romakupajn na prabhonti himsitum // 

'If (he) Is surrounded by the yaksas, nagas, asiiras, 
bhutas and rjiksasas which carry off (one's) vital warmth, 
from recollecting Avalokltesvara they are not able to 
harm a hair (on his head)'. 

nkp 140.1: The Mahabrohma Bhutesvara asks the Buddha's sanction: 
yad aham etarhi dharmabhanakanan dharmasravanikanam carthe tadrslCml 
mamtrapadaraksam bhaseta / yatha yah kascit pasclme kale maro va 
maraparsad va devo va nago va nagi va ... yavat pisaco va pisacl 
va ... manusyo va amanusyo va dharmabhanokanam dharmasravanikanam 
va avatarapreksT avataragavesi pratyarthikah pratyamitro va upasam- 
krametamtaso dharmabhanakanam dharmasravanikanam va ekaromakupam 
api vihethayed vlhimsayed vipralopayed ojo vaharec chvasam va kaye 
praksipeCdl du^t^^citto va preksetantasah ekaksanam api tesam ahani 
maranam yavan manusyamanusyanam pratisedham dandaparigraham va 
kuryam Jambhanam mohanam sapatham dadyaCml/. 

So that I now may declare such protection through mantrapadas 
for the sake of the reciters of dharma and the hearers of dharma In 
order that. In the last time, whatsoever mara or assembly of mara 
or deva or naga or nagI ... up to; (whatsoever) plsaca or plsacI or 
human or non-human being, watching for, seeking for a chance to do 
harm, an enemy, an opponent, would approach those reciters of dharma 
(and) hearers of dharma, would hurt, harm, or Injure even as little 
as a single hair (on the head) of those reciters and hearers of 
dharmas, or would carry off their vital warmth, or would project 
their breath Into their body (lus la dbugs chen po gton nam), or 
would look at them with a malignant thought for even a single moment. 
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I would repulse or punish and contain those maras, up to: those 
human and non-human beings, I would crush, confuse and curse them, 
(cf. Rkp 144.8f; 166.18f). 

GP (Kimura ed., II-3) 239«1^: evam eva kausika tasya kula- 
putrasya va kuladuhltur va na balavaty Share grddhlr bhavisyatl. 
tat kasya hetos. tatha hi tasyamanusya ojah kaya upasa^aranti. 
ye cap! dasasu diksu buddha bhagavantas te 'pi sadevanagayaksa- 
gandharvasuragarudakimnaramahoragah oJah kaye praksipanti. imam 
sa kauiika kulaputro va kuladuhita va drstadharmikam gunam pari- 
grhnlte ye imam prajflapararaitara udgrhnite paryavapnoti dharayati 
vacayati yoniiJa^ ca raanasikar*oti avirahitas ca sarvaJHatacittcna. 

Just so, Kausika, of that son or daughter of good family 
there will not be a strong do.slre for food. Wliat is the ren.son 
for that ? For ;)ust as non-human beings carry away the vital 
warmth in his body, which are the Buddhas, the Blessed Ones in 
the ten directions, they together with the devas, nagas, yaksas, 
gandharvas, asuras, garudas, klmnaras and mahoragas project vital 
warmth into his body. Kausika, that son or daughter of good family 
gains this quality here-and-now who takes up this Perfection of 
Wisdom, studies, preserves, etc., it, and who is not separated 
■from the thought of all knowledge. 

[For the word ojas see J. Filliozat, Etude de d$monologie indienne 
(Paris; 1537) 29, n.2; J.Gonda, Ancient-Indian ojas^ Latin *augos 
and the Indo-European Nouns in -es/-os (Utrecht: 1952); R.F.G.MUller, 
"WHrterheft zu einigen Ausdrllcken indlscher Medlzln", Mitteilungen des 
Institute fUr Orientforsdhung 8 (1961) 88.] 

d. The picture which all of the above passages present is, however, 
only half of the total picture. For, .although our reader at Gil git 
would have been very familiar with devatas, yaksas, raksasas, etc., 
and would have been well aware of their malignant nature and potential 
threat, he would also have known them in a different role. This is 
clear from two further passages in Bhg. 


Bhg [21]: Here the twelve great yaksa generals, each 
surrounded by thousands of yaksas, say; "Through the power of the 
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Buddha the name of the Blessed One BhaisajyaguruvaiduTyaprabha, 
the Tathagata, was heard by us; for us there is no longer the fear 
of an unfortunate destiny. We all together, for as long as we 
live, go to the Buddha for refuge, we go to the Dharma for refuge, 
we go to the Sa^ha for refuge; we will be zealous for the benefit, 
advantage and ease of all beings. Especially the village or city 
or district or forest dwelling where this sutra will circulate; 
or he who will preserve the name of the Blessed One Bhaisajyaguru- 
vaiduryaprabha, the Tathagata; we will indeed protect those; we 
will free them from all misfortune; we will fulfil all their hopes". 

Bh{j [13]: "The Four Great Kings together with their retinues, 
and kotls of hundreds of thousands of other devatas will approach 
there where this sutra will circulate". 

Of the many similar passages from other texts at Gilgit we might note 
the following: 

SP 157•26; atha khalu lamba ca nama raksasl. vilamba ca 
nama raksasl. kutadanti ca nama raksasl. puspadantl ca nama 
raksasl ... sarvasattvaujaharini ca nama raksasl. harlti' ea 
saputraparivara. etah sarva raksasyo yena bhagavams tenopasam- 
kromann upasamkramyn sarvas ta raksnsya ekasvarona bhagavantnm 
etad avocat: vayam api bhagavtiras tesam eva^upanara sutranta- 
dharakanam dharmabhanakanam raksavaranaguptim karisyamah 
nvastyayanam ca karisyamo Cyutha] tCeDsam dharmabhanakanam na 
kascCid alvatarapreksy aCvataraOgavesy avatdram lapsyatlti ... 
yak no va raksaao va preto va pisaco va piitano va krt.ya va vefcado 
va, etc. 

Then further the raksasis named Lamba, Vilamba, Kutadanti, 

• • 

Puspadantl, ... and the raksasl named Sarvasattvaujaharini (N.B. 
'The Stealer of the Vital Warmth of All Beings'), and Harltl 
surrounded by her sons - all these rnksnsTs approached there 
where the Blessed One was; having approached, all those raksasis 
said this with a single voice to the Blessed One: 'We also, 0 
Blessed One, will guard, protect and shelter such preservers of 
the sutras and reciters of dharma, and we will effect their 
success in such a way that no one watching for, seeking for a 
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chance to do harm to those reciters of dharma will obtain a chance ... 
neither yaksa, raksasa, preta, pisaca, putana, krtya, nor vetada, 
etc. fin the course of this declaration f:'ie raksasis give dharanl- 
padas for the stated purposes to the Buddha]. 

StA 71 . 1 5 atha khalv anopama mahayaksinl yena bhagavams 

• • * 

tenopasamakramat, bhagavantam nanapuspadusyayugair acchadya 
bhagavatah padayor nipatya bhagavantam etad avocat. evam smaramy 

aham bhagavan maya bhagavatah kausambyam ghosilasyarame viharatah 

• • • • • 

puratah ptatijfla samudahrta sarvasattvanam arthaya. aham api 
bhagavan sarvavidyadharanam hrdayam janami. tan me bhagavan 
anujanatu bahujanahitaya bahujanasukhaya sarvasaparipuranarthaya 
bhik s ubhiksunyupas akopasikanam c a. 

Then further the Mahayaksinl Anopama approached there where 
the Blessed One was. Having covered the Blessed One with various 
flowers and double lengths of fine cloth, having fallen at the 
feet of the Blessed One, she said this to him: 'I, 0 Blessed One, 
remember thus: by me in the presence of the Blessed One when ae 
Wtas dwelling in KausambI, In the nr.ama of Ghoslla, a promise was 
declared for the benefit of all beings. I know the 'heart' of 
all 'magicians'. May the Blessed One consent to (my giving) that 
for the benefit and ease of many men, and for the sake of fulfilling 
all the hopes of the monks, nuns, lay men and women! [Then follows 
the Hrdaya]. 

[On vidyadhara, 'magician', nn old Buddhist term and functionary, see 
H. LHders, "Die Vidyadharas In der buddhistischen Literatur und Kun.st", 
Kleine Sahviften (Wiesbaden: 1973) lOA-19]. 

GP V 142a.3; Kimura ed., II-2 504.7; punar aparam kausika 
yatreyam prajflaparamita likhitva dharayisyati nodgrahlsyate • na 
svadhyoyayisyate • na bhavayisyate na paryavapsyate na yoniso 
manasikarisyati • na punas tatra grhe va grame va nagare va 
manusyo vamanusyo vavatarapreksy avataram lapsyante • tatkasya 
heto • tatha hy atra prajflaparamitayam [Nepalese ed. Inserts here: 
puja 'rthayal ye trisahasramahasahasre lokadhatau caturmaharaja- 
kayika devaputra yavat a^anisthadevaputra ye py aprameyasam- 

khyeyesu lokadhatu(su) caturmaharajaka devaputra yavad aC^alnistha- 

• • 



devaputras te tesam ku-l aputrariam kuladuhitrinam ca raksavarana- 

«« •• •• •• 

guptiCm] samvidhanyanti • te ca uei’aputra af^atyemnm prajflaparamitam 
rsatkrtya gurukrtya manayitva pujayitvagandsyant: [Nepalese: prati- 
gamisyantij • ya imam prajflaparamitam likhitva dharayisyati • 
tasyeme drstadharmika gunanusamsa ‘bhavisyanti. 

Again further, Kauslka, whore one, after having written down 
this Perfection of Wisdom, will preserve It, (even though) he will 
not take It up, nor study It, nor develop it, nor pursue It, nor 
fix Lt well In his mind, there In that house or village or city 
a human or non-human being watching Cor a chance to do harm will 
not obtain a chance. What is the reason for that ? Just here near 
the Perfection of Wisdom the Caturmuharajakayika devaputras, up to: 
Aghanlsthadavuputrus In the threo-thonsand-great-thousand world- 
sphere, as well as in immeasurable and incalculable other world- 
spheres, they will look after the guarding, protection and shelter 
of those sons and daughters of good family. And those devaputras 
having come there, having honored, revered, paid homage to .ind 
worshipped this Perfection of Wisdom, will come again. Thesj are 
the qualities and blessings here-and-now for him who, after liaving 
written down this Perfection of Wisdom, will preserve it. 

An even more elaborate version of this kind of passage Is found a 
little later at GP (Kimura ed. IT-3) 243.26f. Two of the elaborations 
found there are worth noting. At 242.25 it is said that the devas from 
the various world-spheres will come ind 'look after the guarding, 
protection and shelter of the individual' so that napy asya kascid 

avatarapreksi a'jataragavesr avatarain lapsyatc sthapayitva purvokarma- 

« • 

vipakaji'.: 'no one watching for, seeking for a chance to harm him will 
obtain a chance, except as a result of the maturation of the Individual' 
past action' (cf. above p.l82). And at 241.4 Sakra, after being told 
that the devas will come to that spot, says to the Buddha: katham 
bhagavan kulaputro va kulo Jiihita v5 Jflasyati iha cnturmaharajnkayika 
devaputra agucchanti yavad akanistha devaputra agacchantiti ... imam 
prajflaparamitam udgrahittun va .... pujayitum va ... [and the Buddha 
replies:] sacet kau^ika kulaputro va kuladuhita va udaram avabhasam 

.Iflasjianti ... amanusam dlvyam gandham anaghratapurvam aghrasyati nisthi^ 

• • • 

tena gantavya mahaujaska mahnujaska iha devaputra agata iti prajfla- 


paramitam vacayltum ... pujayituni ... yas ca tatra prthivipradese 
'Ipaujaska alpaujaska devata bhavisyanti tas tato 'pakruinitavyam 
mansyante, tesam mahaujaskanara mahaujaskanam devanam tejas ca sriya^ 
casahamanah. yatha yatha mahaujeiska mahaujaska devata upasamkramisyanti 
tatha tatha te kulaputrah kuladuhitaro va udaradhimiiktika bhavisyanti: 
'How, 0 Blessed One, will son or daughter of good family know 'The 
Caturmaharajakayika devaputras have come here, up to: the Akanlstha 
devaputras have come here ... to take up this Perfection of Wisdom ... 
or to worship It ?' ... [The Buddha replies:] 'If, Kauslka, a son or 
daughter of good family shall become aware of a great radiance ... (If) 
he shall smell a non-human, heavenly perfume not smelled before, he 
should come to this conclusion: 'devatas having very great vital warmth 
have come here to recite ... to worship the Perfection of Wisdom'... 

And which on that spot of earth are the devatas having only very little 
vital warmth, they think It best to retreat from there, being unable 
to endure the splendor and radiance of those devatas with very great 
vital warmth. And the more those devatas having very great vital warmth 
will approach, the more those sons and daughters of good family will 
come to be such as have a great resolve. 

In addition to longer passages of this kind we might also note: 

SB 334.4, XXVIII 2,4, where one of the ten 'blessings' of a bodhlsattva 
who Is established In patience (k.santl) and dwells In friendliness Is 
that devas, nagas and yaksas protect him; SR 335.15, XXVIII 7, 13, where 
one of the ten 'blessings' of a bodhlsattva who has undertaken vigor 
(arabdhaviryasya) Is that he is taken care of by the devatas (devata- 
parigrhita); virtually the same thing Is said of one who preserves the 
Samadhi-(raja-sutx‘a) at SR XXVIII 84, and at XXX 8 he vrho preserves SR 
is said to be protected and attended by devas, nagas-, asiras and yaksas; 
at StA 53.16 he who worships, preserves, etc< , thci test is said to be 
protected by devas; at SmD 94.15 It Is said of one who will preserve the 
stotra named The One Hundred and Eight Pure Praises of SrI-mahadevI' 

(sriya mahadevya nstottaram satam vimalaprakhyam nnma stotram) that 

• • • • • • 

A M 

tasya ca rajfiah ksatriyasya grhe srir nlvasisyati: 'Sri will dwell In 
the house oi that ksatrlya king'; at Ki3 299.1 it Is said of a dharma- 
reclter who preserves the sadaksari: upasamkramanti brahmavlBriiiMahesvara' 
candradltyavayuvarunagne^ro yamas ca dharmarajo 'nye ca oatvaro .iiaha- 
ra.lanah-, see also SP 140.32f; SP (Kem ed.) 288.11; etc. etc. 



269 


e. I have cited these passages at such length for a number of reasons. 
First because they are in our modern sources usually ignored or passed 
over in a line or two. There is, I think, a very real reluctance on the 
part of Western scholars to admit that the people who read or wrote 
texts such as GP or SR actually believed in yaksas and raksasas who 
stole away one's vital warmth; and yet those same texts continually 
show this cultural myopia for what it is. Second, such passages are a 
prominent part of. Bhg (involving [10], [13], [15], [20], and [21])and 
the Buddhism of Gilgit as a whole. Third, by looking at a sufficiently 
large sample of such passages some very interesting patterns begin to 
emerge. We might here collect and expand some of the points which are 
suggested by an analysis of the above material. 

1) The literature available to an individual at Gilgit is saturated 
with references to devatas, nagas, yaksas, raksasas, etc. Both the 
number and nature of thc-se references indicate that fear, especially 
fear of death as personified in these 'beings', was a prominent, if 

not pathological component in the Buddhism available at Gilgit. 

2) These beings were etcher a direct threat to the Individual, 
or offered protection from a throat. Again, in either case their 
presence indicates a predominantly fearful attitude towards one's 
environment. 

3) The magnitude of the threat and the pervasiveness of the fear 
are indicated by the multiplicity of means intended to cope with them. 

4) For protection from devatas, yaksas, kakhordas and vetadas - 
whether these last were kinds of charm.s or magical procedures, or the 
'thing' produced by tliose procedures - tliu Individual could have 
recourse to the giving of gifts to the Samgha (Ag 118.1-A), hearing 
the name of Bhalsajyaguru (Bhg [10], [20]), 'recollecting' Avalokita 
(SP (Kern) A50.2, Kv 263.9), or Sri-mahadevi (SmD 100.9), worshipping 
copying, preserving, or studying a dharmaparyaya (Sgt 2122.3, Bbp 
193-5-7, GP V lAOb.6) or reciting or henring n dlinrnnT or mnntrapadns 
(Eka 38.2, SP 157.2, StA 55.13, 57.7, Rkp 168.19), or finally, under¬ 
standing the own-being of dharmas (SR XI AO). 

5) While our texts are very often content to simply indicate that 
such 'beings' were a constant threat to the individual's life, in a 
number of cases one particular form In which this threat was realized 
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is singled out. This is the theft of one's vital warmth by devas, yaksas, 
etc. Here again the individual had recourse to a number of mean.s to 
prevent such a theft: he could direct puja towards Bhaisajyaguru {Bhg 
[15]) or preserve his name {Bhg [13]); he could worship, preserve, or 
study a text {Bhg [131], Bbp 193-5-6, GP (Kimura) 239.14); he could 
'recollect' Avalokita (SP (Kern) 430.5) or he could recite a dharani 
{Rkp 140.1). 

6) But if the individual required protection from such 'beings', 
he was also able to acquire protection by or through such 'beings'. In 
a number of cases we even have yaksas and raksasas protecting the 
individual from other yaksas and raksasas {SP 157.26, StA 71.1). Once 
again the individual could obtain the protection of these beings in a 
number of ways: he could pre.serve or worship a text {Bhg [13], [21], 

OP V 142a3, GP (Kimura) 243.26f, SR XXVTTT 84, XXX 8, StA 53.16, ^mD 
94.15, SP 140.32); he could recite or preserve a dharani {SP 157.26, 

StA 71.1, Kv 299.1); or he cou.ld practice patience, friendliness and 
vigor (57? 334.4, 335.15). 

E. 7) This roultipMci '-y of the means intended to cope with these 
'beings' l.s yet sn' hat example of what T Imve. called the process of 
generalization. E. sssed differently, we can say that these 'means' 
or activi.tles arc functionally interchangeable, or functionally equi¬ 
valent. This in turn has Important implications for at least one of 
these activities: the recitation of dharanls (under which term 1 lump 
mantras, m.nntrapadas, vidya.s, etc.). It is clear from our passages 
that the recitation of dharanis here belongs to the same category of 
religious activity as do the giving of alms to the monks, reciting, 
copying, worshipping texts, preserving the name of Blialsajyaguru, etc. 

It differs neither in kind nor quality. All these activities are public, 
open to all, require no initiation or guru and are concerned with 
karmatic goals. They all - including in every way the recitation of 
dharanls - are non tantric^ if by tantric we mean that system which is 
secret, esoteric, requiring both complex initiations and the presence 
of the Guru, and whose immediate goal is bodhi. And these, I think, 
are the essential definitional characteristics of what can be legiti¬ 
mately called Buddhist Tantrism. Because of its accidental importance 
for Bhgt and because of its real importance for the characterization of 
nil git Buddhism ns a whole, we must expand a little on this point. 
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Bhg [10] has given rise to an unfortunate characterization of the 
text as a whole. Dutt summarizes [10] in the following terms: "There 
are also some who slander others (paisunyabhirata) and instigate people 
to quarrel among themselves, or kill animals, or practise dreadful 
(Tantric) practices (ghoravidyam) and so forth;..." (GMs i 55). This 
becomes, a few years later: "It [Bhg] seems to be one of the late sutras, 
the subject of which gradually shifted from philosophical matters to 
worldly things such as evil doers and protection from them. We find here 
[the] beginnings of later Tantric sutras." P.L.Vaidya, Mahay ana-Sutva- 
Samghvdha, Part I (Darbhanga: 1961) xiv). A few years later still we 
find: "This text [Bhg] shows [the] unmistakable Influence of Tantriklsm. 
It refers to dreadful Tantrika practices, and spells, and includes 
Raksasas among deities that were worshipped; those who eat flesh and 
blood, frequent cemetery and perform sadhanas, ghora vidyas, are also 
described." (L.Joshi, Studies in the Buddhistic Culture of India 
(New Delhi: 1967) 319.) The kindest thing that can be said of this 
series of observations is that it probably results from an unduly sloppy 
use of the term tantric. Fortunately, a more recent characterization 
is more accurate. Wayman (Kailash 1 (1973) 157) says: "For example, 
the scripture which Llebenthal translated from Hsuan-tsang's Chinese 
rendition under the title, The Sutra of the Lord of Healing (Peiping, 
1936), is simply Mahayana Buddhism with no admixture of tantric elements, 
such as incantations," Wayman was apparently unaware of the Sanskrit 
text of Bhg first published in 1936, and there is in fact a dharani 
in at least some editions of HsUan-tsang's text (see Buddhist Text 
Information, No.12 (1977) 11), but in spite of this his characterization 
is, as I have said, more accurate. I would question it on only one 
point. He clearly implies that the presence of "incantations" (by which 
I assume he means dharanis, mantrapadas, etc.) is a definitional 
characteristic of that which is 'tantric'. But that this is not the 
case is gradually being recognized. Already many years ago Waley pointed 
out that "Just as European writers have tended to connect the practice 
of Dhyana solely with the establishment of a separate Dhyana sect, so 
they have also tended to connect the use of dharaiji (magic word-formulae) 
only with the esoteric doctrines of the Vairocana sect [n.2: I give this 
name to what in Japan is called 'Shingon' and in India 'the Vajrayana'], 
which did not become established in China until so late a date as the 
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eighth century. In fact, however, scriptures centering round the use 
of spells figure very largely In the lists of works translated In Chinese 

even as early as the second century A.D_ Out of this literature grew 

what we may call DharanI Buddhism . . . Tlie Buddhism of Tun-huang, then, 
as reflected In Its paintings and manuscripts Is compounded of these two 
elements (1) the cult of the Paradises, (2) the dharani cults."(A.Waley, 

A Catalogue of Paintings Recovered from Tun-Huang hy Sir Aurel Stein 
(London; 1931) xlll-xlv). More recently Williams has said; "Similar to 
the Suvarnaprdbhasottama In its mixed doctrine is the Inquiry of Vimala- 
prdbha. .. This work also contains an unusually large number of dharanls, 
designed to avert disasters such as those narrated in the sutra. The 
Buddhism of these scriptures which were particularly current In Khotan, 
can be described as a kind of proto-tantra. This transitional phase of 
doctrine In the 8th century seems not yet to have evolved Into Tantra 
as it is known In Japan and later Tibet but differs from simple Mahayana" 
(J.Williams, "The Iconography of Khotanese Painting", East and West 23 
(1973) 115) . Both Waley and Williams, as I read them, want to distinguish 
between a Buddhism which knows and uses dliaranls, and Tantric Buddhism 
as such. This, of course, agrees In large part with what I have given 
above as the situation at digit. I would only add that both Waley and 
Williams give too great an emphasis to the dharani by Itself and thus i 
fall to take Into account the fact that It Is, as we have seen, only 
one of several functionally Interchangeable 'devices' available to the 
Individual, and is therefore only one part of a larger whole. And this 
whole, if I am not mistaken. Is what I have called karmatlc Buddhism. 

For In the same way that the practice of 'medicine', tlic concern for 
a favorable rebirth, the fear of death, poverty, etc., .are fully inte- ^ 
grated parts of karmatlc Buddhism, so too Is this use of dharanls. 

This Is perhaps further confirmed by the fact that a number of the texts 
found at Cllglt which are easily classed as karmatlc are of the same 
kind - In whole or part - as those mentioned by Waley and Wllllnin.s 
Co.g. the Suvamaprahhasoftama) . This is true of StA, Eka, SmD^ Kv, 

Rkpj etc. It should also be added here that but for what Is undoubtedly 
a major weakness In my 'survey' of the Buddhism of digit, such texts 
would be seen to have had an even more prominent place there. For 
example, re are four Mss of the Mah^ratisaravidyaraghi In the digit 
collection (GBMs vl, nos. 6,14,15 and 19; formerly given the title 
Mdhasidyaraoa-hrdayai ^dharani, etc.); at least one Ms. of the 
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MahcumyuX^ (M.S.Kaul Shastri, "Report: on the Ctllgiu Excavation In 1938", 
Quarterly Journal of the Mythic Society 30 (1939) 11-12, pi.1443; N.P. 
Chakravartl, "Hatun Rock Inscription of Patoladeva", Epigraphia Indica 
30 (1953-54) 228-29. The whereabouts of this, and a few other Mss. from 
digit remains a mystery; cf. R.A.Gunatllaka, "A Short Introduction to 
the Four Incomplete Manuscripts of the 'Samghata-sutra' kept In the 
National Archives, New Delhi", Studies in Indo-Asian Art and Culture I 
(New Delhi: 1972) 75-76. Since one of these missing Mss. is a Ms. of 
the Samghata-sutra^ a recent article which I have not been able to see, 
might clear up part of the mystery: O.von Hinliber, "The digit Samghata- 
sutra in the S.P.S .Museum, Srinagar", Jarrmu and Kashmir State Research 
Biannual II No.2 (1976) 40-42. A new edition of the Mahamayurt based 
on four Nepalese Mss. belonging to the University of Tokyo has recently 
been published in Japan: S.Takubo, Arya-Maha-Mayuri Vidya-FajfiZ (Tokyo: 
1972).); one Ms. of the Hayagrlvavidya (GMs 1 43-46); etc. I have for 
various reasons Included none of these in my '.survey'. 

Out of all this at least two important 'conclusions' emerge, one 
Important for the characterization of Gilglt Buddhism, the other of 
potentially wider significance. The first Is that although dharanls 
are a significant presence In the Buddhism of digit, there Is probably 
nothing which could be called 'tantrlc'. If we mean by 'tantrlc' 'that 
system which Is secret, esoteric, requiring both complex Initiations 
and the presence of the Guru, and whose Immediate goal Is bodhl'. The 
second Is that It appears that the 'Buddhisms' of Gilglt, Tun-huang and 
Khotan exhibited roughly the same configuration of elements at roughly 
the same time (say from the 5th to the 8th centuries) . This .suggests 
at least the possibility of establishing a definite periodization In 
the history of Mahayana. This In turn could have Important consequences 
for the study of early Tibetan Buddhism given the known contact during 
this period between Tibet, Gilglt, Khotan and Tun-huang (a re-assessment 
of this period In the history of Tibetan Buddhism has already been 
initiated In an Interesting article by P.Kvaerne, "Aspects of the Origin 
of the Buddhist Tradition in Tibet", Numen 19 (1972) 22-40). 

This having been something of a digression we must now return to 
our summary of the points suggested by Bhg [10] and similar passages. 

8 ) In a number of the passages I have cited concerning the means 
available for protection against yaksas, raksasas, etc.. It is stated 
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that the priniu'y effect of reciting the dharanl, worshipping the text, 
etc., is that it produces thoughts of friendliness, pity, helpfulness, 
in the yaksa or raksasa or 'being' who is threatening the individual. 

This is the case in Eka 38.2, Rkp 168.19, Bfcp 193-3-6, StA 50.3, and, 
in light of these, probably Bhg [10]. And this pattern is an old one, 
found already in some of the early parittas (cf. C.A.F.Rhys Davids' 
introduction to the translation of the Atanatiya-suttantat T.W. and 
C.A.F.Rhys Davids, Dialogues of the Buddha^ Part III (Oxford: 1921) 

184-87; E. Waldschmidt, Das Vpasenasutva, ein Zaubev gegen Sahlangenbiss 
aus dem San^uktagama^ Nadhridhten dev Akademie. dev Wis sens aha f ten in 
Gdttingeny Thil.-hist.Klassey Nr. 2, 1957, 27-44). It is interesting 
to note Jn light of our discussion under (7) that probably no one would 
be willing to describe either the Atdndtiya-suttanta or the Upasenasutva 
as 'tantric', and yet they are in fundamentals in no way different from 
texts like Rka or SmD. All these texts clearly belong to the same genre. 

9) As 1 have said above, there appears to be a reluctance on the 
part of many modern interpreters of Buddhism to admit that the readers 
and writers of texts like 57? and GP actually believed in and were fear¬ 
ful of yaksas and raksasas, and yet we find at GP (Klmura) 239.14 and 
GP V 140b.6 the assurance given Chat if one takes up, studies, fixes 
one's mind on - not, be it noted, if one copies, worships, etc. - the 
Perfection of Wisdom, then he will retain his vital warmth, and will be 
protected from fire, swords, poison, kakhordas, etc. And at SR 334.4, 
335.15, and XI 40 that if one is established in patience, understands 
the own-being of dharma.s, etc. , he will be protected from and not be 
frightened by flesh-eating raksasas, etc. And such passages could 
easily be multiplied. I think, therefore, that it Is impossible to deny 
that such concerns were an integral part of the Buddhist experience 

at all levels, and that if we ignore this dimension we produce a picture 
of Buddhism which is only a caricature of our own provincial outlook. 

10) The final point to be noted here is perhaps an obvious one. 

The transition from Bhg [7], [8 ], and [9] to Bhg [10] may at first sight 
appear to be rather abrupt; it may appear that we have moved from one 
topic to another of quite different character. But if, as I have already 
suggested, the ultimate concern of our text - and by extension of karmatic 
Buddhism as a whole - is death and the fear of death, this transition is 
perfectly natural. Since death confronts the individual as either 
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potentially imminent although temporarily avoidable, or as unavoidably 
present, the response to the fear of death must necessarily come in two 
forms: it must assure the individual that that potential imminence will 
not be immediately realized; or it must assure the individual that if 
death is unavoidably present, its consequence (i.e. rebirth) will be 
favorable. Bhg [7], [8 ], and [9] are examples of the second form in 
which the response occurs, while Bhg [10] is an example of the first. 
Virtually all our karmatic texts, like Bhg^ continually modulate their 
basic response from one form to another and back again. 
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Again further, these four assemblies - monks, nuns, lay men 

and women - and whiah^ believing sons or daughters of good family 

fast fhe fast possessed of eight limbs, for one year or three 
2 

months uphold the foundation of training,whose intention, whose 

vow is thus: 'May we through this root of merit, in the western 

direotion, in the world-sphere SukhavatZ, be reborn where the 

Tathagata Amitayus is' - by xohioh of these the name of the Blessed 

One Bhaisagyaguruvai^ryaprdbha, the Tathagata, will have been 

heard, to them at the moment of death, eight bodhisattvas, having 

oome through magic power, will make visible the way; they, 

miraojilously box>n, will appear there [in SukhaVatZ] in many colored 

lotuses. Some will also be reborn in the world, of devas; of those 

reborn there that former root of merit is (still) not exhausted 

k 

and there will be no undergoing of an imfortunate destiny . They, 
having passed away from there, will come to be kings here in the 
world of men, lords of the four continents, wheel-burners, and 
they will establish several kotZs of niyutas of hundreds of 
thousanc, of beings in the ten meritorious paths of action. 

Others again will be reborn in the houses of great ksatrixja 
families, of great householder families, of great brahmana families, 
in families having abundant wealth and grain and treasuries and 
stores and prosperity. They will come to be accomplished in form, 
accomplished in lordship, accomplished in folloxdcrs, champions, 
heroes, possessing the force and poser of great athletes. 

X, Siks and T: 'and which other'. ^^Siks: 'or three years'. 

^^Siks: Amitabha. ^^Siks: 'and there will be no fear of an un- 

• • 

fortunate destiny or downfall'. 


a. The first thing to be noted here Is that for reasons which have 
more to do with the history of Buddhist Studies than with the history 
of Buddhism, there Is a persistent tendency to associate a figure like 
that of Bhalsajyaguru exclusively with 'lay Buddhism', as opposed to 
'monastic Buddhism'. Our text, however, makes It clear that such an 
association can In no way be maintained. IVo of the situations out¬ 
lined In the text In which the power of the vow of Bhalsajyaguru Is 
potentially active - fll] and [15] - are explicitly and unmistakably 
those of monastic members of the Buddhist community; and a third, [8], 

Is almost certainly also concerned primarily with monks and nuns. 

This In Itself is enough to Indicate that if there was a cult of 
Bhalsajyaguru, It was as much a 'monastic' cult as It was a 'lay' cult. 
And this same pattern Is found again and again throughout our texts. 

It can be seen, for example - and T will restrict myself to passages 
already cited - at Bbp 193-5-4 (sec above p.220) where the eight 
'blessings' from preserving, worshipping, etc. the text arc said to be 
for 'sons or daughters of good family, kings, ministers, monks, nuns, 
lay men and women'; at Rkp 137.5 (see above p.218) where the ritualized 
recitation of a dharanl for protection from various disease Is to be 
undertaken by u 'son or daughter of good family, or a bhlksu or bhlksunl, 
or lay man or woman'; at SbA 71.1 (above p.26f)) where a dharanl Is given 
'.for the benefit and case of many men, and for the sake of fulfilling 
all the hopes of the monks, nuns, lay men and women', etc., etc. When 
we add to passages of this kind the fact that In the majority of cases 
our texts are addressed simply to kulaputras and kuladuhltrs, and that 
these terms generally "fall to distlngul.sh between the priesthood and 
the lay follower" (A. Hirakawa, "The Rise of Mihayana Buddhism and Its 
Relationship to the Worship of Stupas", Memoirs of the Toyo Bunko 22 
(1963) 71; also 73), the point Is even more firmly established. It is 
also worth noting that this Is by no moans a new situation. Tlie 
Atanatiya suttanta (l.e.. Its dharanls) Is on several occasions expli¬ 
citly said to be Intended for 'bhlksus, bhik.sunis, lay men and women' 

(1) 111 195, 203, 204, 205); likewise the Upascnaautva Is clearly 
Intended for monks. All of this goes to support a recent, and hope¬ 
fully a continuing trend to question the distinction between a 'lay 
or popular Buddhism' and 'monastic Buddhism' as a false one. Two good 
examples of this trend - made, be It noted, from very different points 
of view, and In reference to widely separated geographical locations - 
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are worth quoting: 

"I find this term ['popular'] dangerously misleading. It 
implies, I think, a decline by most people, the plebs, from an 
ideal standard which is maintained by a few spiritual aristocrats, 
a relationship analogous to that between 'popular' and 'classical' 
music. By some it might even be understood to imply the religion 
of the laity as distinct from that of monks. To this latter 
assumption, which would be especially erroneous, 1 shall return 

below ... Monks fought in DutugHmunu's army and sanctioned rhat 

• • 

he did. And how many Buddhists in Ceylon, even in this post- 
Dharmapala era, never take part in pii'it or transfer merit, 
practices they brand as 'popular'? I think the only sense in 
which it is accurate to describe these beliefs and practices as 
'popular' is the everyday one of 'widely liked' or 'prevalent'. 
But if so used 'popular' no longer distinguishes merit trans¬ 
ference from, say, the Four Noble Truths or alms-giving." 

R.F. Goiribrich, Precept and Praotioe. Traditional Buddhism in 
the Rural Highlands of Ceylon (Oxford: 1971) 319). 

"In this context reference is made also to a so-called 
'lay-Buddhism'. The use of the terms 'Volksreligion' and 
'Laienbuddlilsmus' is no doubt Justifiable, altliough just what 
they refer to is in the last analysis often not altogether 
clear, and it is necessary explicitly to exclude any misunder¬ 
standing which might lead to the idea that these 'popular' 
forms belong exclusively, or at least predominantly, to ilie 
laity alone. In fact tlie conropt.s tnuited In tills c.liaptor 
are known to, and accepted by, even some of the most learned 
and orthodox monks; and the fact that they assign such concepts 
to tlie worldly ('jig rten pa = lauklka) level of convention 
(tha sHad = vyavaliarii) and surface trutli (kun rjob = samvrtl) , 
ratlicr tlian to tlie level of ab.scluto reality, does not ehange the 
fact that they do countenance them; Indeed they assign the whole 
of the conditioned ('dus byas - samskrta) - including their own 
monastic and philosophic conventions - to this very level. 
(Conversely, it is not impossible for a layman to show little 
interest in the so-called lay or popular Buddhism.) Contact 
with both monks and laymen thus leads one to the conviction 
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that the familiar concept of 'popular' and 'lay' Buddhism 
remains in need of more precise strucLural definition ... 

(D. Seyfort Ruegg, "A Recent Work on the Religions of Tibet 
and Mongolia" T'oung Pao 61 (1976) 313-14. 

The question here is, of course, directly related to that discussed 
above concerning the reluctance to admit that the readers and writers 
of texts like SR and GP actually believed in and were threatened by 
yaksas and raksasas. 


***** 

b. I have elsewhere written at some length on Bhg |11] {IIJ 19 (1977) 
177-210) and although 1 do not wish to repeat myself I think it is 
worthwhile to at least summarize here what I have said. I began by 
noting that the presence of a passage promising assistance to those 
seeking rebirth in Sukhavati in a text devoted to Bhaisa-jyaguru who has 
his own buddhafield looks, at first sight, decidedly odd. But I also 
noted that there were a number of similar or parallel passages from 
other texts, and that when these otlier passages are taken into account 
this oddness substantially disappears. Tlie majority of these similar 
passages come from digit texts. At Aj 105.13 one of the 'blessings' 
conferred on those 'who would hear or preserve the name of the protector 
of the world (i.e. Sakyamunl)' is that "he goes to the buddhafield 
Sukhavati"; at A,j 106.14 it Is said that "through only the entrance 
of the Blessed One (i.e., Sakyamunl) into the great city of Sravastl 
ninety nine kotls of niyutas of hundreds of thousands of beings were 
established in the world-sphere Sukhavati"; at Aj 126.6 of him 'who gives 
gifts to the community of monks'..."he goes quickly to that Sukhavati, 
to the most excellent buddhafield of Amltayus". Rebirth in Sukhavati 
Is said to result from hearing and obtaining a chapter from SP (SP 167.17); 
from hearing Kv {Kv 306.33); from hearing, having faith in, copying, 
worshipping, etc. Kv {Kv 269.15); from preserving StA {StA 64.6); from 
hearing SR and preserving the Good Law {SR XVIII 52); from preserving 
even a single foul-lined gatha from SR {SR XI 49); from hearing and 
then preserving SR {SR II 28); from reciting Eka {Rka 37.11); from 
worshipping StA {StA 53.5); from performing puja to "all the Tathagatas 
in the ten directions" {SLA 56.11). It Is also said to be achieved by 
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one 'to whom SB Is dear', 'who Is established In and preserves It', 

"who has abandoned all perceptions". Is "concentrated", etc. (Si? XXXII 
268f); and by one who has "obtained the stage of the disciplined", who 
"realizes the analytical knowledges", etc. (Si? XXVIII 67f) . After 
looking at these passages (and one from the Aparn.mitayuv-(jT^na)-sutva 
and the Bhadvaaaripvanidhand) I framed my 'conclusions' in the following 
way; 

"In this sense, then, it must be obvious that the present 
paper is in no way intended as a complete and systematic study 
of the phenomenon in question. We have here attempted only to 
collect enough passages to establish the general currency and 
basic outline of a peculiar usage of the idea of rebirth in 
SukkavatZ, a usage in which it appears that rebirth in Sukhavai^ 
has become disassociated from a specific cult of Amltabha and 
has become instead one of a number of generalized rewards or 
'blessings' associated with such a wide variety of religious 
acts that it is virtually open to any member of the Mahayana 
community as a whole." 

Now, although I think that it in no way affects the basic inter¬ 
pretation of these passages which I developed in IIJ 19, I must note 
here a weakness in my treatment there of Kv. This weakness involves 
two aspects. The first centers on the fact that I was very incomplete 
in my citations from Kv. In addition to 269.15 and 306.33, similar 
passages concerning Sukhavati are found at 26A.11 (tada tasya CAvalokltal 
sakasat karandavyuhamahayanasutraratnarajasabdo nlscarati, tada tesam 
rthe dwellers in pretanagara? fmsatlslkharasfunudgatam satkayadrstlsallara 
jflanavajrena bhittva sarve lavatyam lokadhatav upapannah), 268.6 

(ye avalokitesvarasya ... namadlieyam anusmaranti ... gacchanti sukhava- 
tllokadliatum amitabhasya tatliagatasya sammukham dharmnSravanaya.), 

271.20 (cited above p.2AA), 275.21 (sucetanas te sattva ye tava nama- 
dheyam anusmaranti, gacchanti te sukhavatllokadhatum, amitabhasya 
tathagatasya dharmara anusmaranti srnvanti), 276.25 (spoken by Avaloklta 
to Ball: api ca maharaja mamantlkad dharmadesanam srnvato nlravaiesanl 
papaskandhani na ca suparl^uddhani, sarvadu^hataraga^abandhanalh 
pnrlmuktah, sukhavatllokadhatugamanaya tava panthanatp pariSuddham, tatra 
ca tava saptaratnamayam padmasanam pradurbhutam bhavlsyatl, yatra ratna- 
padme nisadya tasya bhagavato 'mitabhasya tathagatasyarhatah samyak- 
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sainbuddhasyan-tikat iinfim sax’vaduhkhapapaskandhani papnsainanam 'sarvadurfiati- 
sadlianain anantajnaniinahnpvuiyanircleGJun karanda\Yuh;uiiahayaiiaiii suiraraina- 
rajam tvaw sronyani, arut-va ca tatraiva vyakai-anaiii an\iprap 3 yase and 

at 281.2^1 (citad above p.l^i^t) . 

The. .second aspect Involves the following statement: 

"a second and related question is; If these passages are not 
interpolated, is there any direct connection between tlie texts in 
whiclx they occur and the cult of Amitablia and its associated 
literature ? The answer for the majority of these texts Is fairly 
certain; for Blig^ dp, Ajj Si?, S5p, and probably for SP there Is 
ho evidence, either Internal or external, apart from the passages 
we have 'ytudled above, that would even vaguely suggest such a 
connection. This would also be the case for A'a, Sia and Eka but 
for one factor. These three texts (and one late chapter of SP 
Lillis accounting for our lie.sitancy above concerning it) are inti¬ 
mately connected with the Bodhlsattva Avalokite.svara, and he, in 
turn, as Is well known, is closely connected, at least in some 
aspects, with both the Buddha Ami tablia and Sukhavati. If he could 
be shown to be invariably connected with Amitablia and to primarily 
and chiefly function as the representative of the latter, then 
this would have some signl Eiciance for our discussion. As it nds 
though, both literary and archaeological evidence strongly suggest 
that he functioned primarily as the center of his own specific and 
independe-rlt cult, and that in spite of the fact that his association 
with Amitabha in some aspects was, up to a point, commonly in 
evidence, it was probably secondary in origin and, certainly, in 
importance. Tlie three texts in question boar this out. In none 
of them is ho characterized as the attendant of Amitabha; a 
relationship with Amitabha Is not even Irlntocl at. lie is presented 
as a powerful and l.ndepende.nt 'saviour'." iHJ 19 (1977) 200). 

The two .sentences preceding the final one are - iii to Kv - 

incorrect. Kv, in fact, has considerable to say on the 'formal' 
relationship, of Avalokita to Amitabha. For example at 266,2, 12; 290.20 
and 303.23 Kv mVjkes it clear that Avalokita resides in Sukhavati or, 
perhaps better, uses Sukhavati as his 'base of operations'. On two 
occasions - 266.1?) and 303.29 - Avalokita approaches Sakyamuni as the 
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emissary of Amtcabha and asks In Cypleal fashion, on behalf of Amiuabha, 
concerning Sakyamuni's health. At 275.13 Avalokita is called, araong 
other things, amitabhamurti: 'the embodlmenc/manifestacion/lncarnation/ 
pei'sonification of Araitabha. At 296 .1 Amitabha orders (dadasva) Avalokita 
to give the sadaksarimahavidya to a Tathagata who seeks it, and at 297.7 
chat Tathagata givos .Avalokita a string of pearls, and the latter gives 
it in turn to Amitabha, v^ho gives it back to the Tathagata. 

Now, without wanting to get fully involved in the question of 
Avalokita's origins, I think we can make the following observations. 

1) Tucci notes: "First of all, I am rather doubtful that the connection 
between Avalokite.svara and Amitabha is essential from the very beginnlhg; 
this may be true as regards some texts, such as the Sukhavati, but we have 
no proof that it v-;as generally accepted ... Horeover, the investigation 
itself of Mll*^ Mallmann has shown that the representation of Amitabha on 
the crest of Avalokltesvara, as a fixed canon, is not testified by monu-* 
ments earlier than the 9th century" (G. Tucci, "Buddhist Notes I: A propoS 
Avalokitesvara", Melanges chinois et hcMcldhiqitcs 9 (1951) 174) . To this 

I can add that in both StA and Eka Avalokita is presented as completely 
independent and there is no reference to a relationship either to Amitabha 
or Sukhavati. Here he acts in reference to Sakyamuni alone. The same 
is true for the prose of 5P XXIV (here, for example, VN’hen presented vJith 
a necklace, he divides it and gives half to Sakyamuni and half to Prabhuta- 
ratna). The verse portion of 5P XXIV which, as 1 have said, appears to be 
not a versified version of the prose, but an independent version of the 
same basic material, does refer to Amitabha. But this reference is tacked 
on at the very end and is somewhat incoherent. It is, as a matter of fact, 
impossible to determine from these final verses how the compiler of SP 
XXIV wanted the relationship bet^^een the two figures to be seen. 

2) Apart from these wider questions we can note that in hone of the 
passages referred to above from Kv does rebirth in Sukhavati result from 
religious activity undertaken in regard to Amitabha. Ho mo.sC do finitely 
is not the cult figure. It results, however, from hearing or recollecting 
the name of Avalokita, hearing the name, copying or worshipping Kv, etc. 
^ihen we compare this situation with that found in the Sukhavai'tvy'uha it 

is immediately clear that Avalokita In this regard has completely dis¬ 
placed Amitabha as the cult figure: it is towards Avalokita and in 
reference to him that the individual acts. This means.that in Kv we find 
two sets of relations, a formal one, and a cultic one. In the first. 
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Avaloklua is formally suhordinace to Amltablia; but in thti second this 
relationship is reversed: culclcally Amitnbba is elearly subordinate to 
Avaloklta. 

3) Agalii, in nil die above passages Araltabba in Sukliavati is the 

of or j’ewitni resulting from religious activity undertaken in regard 
CO Avalokita or Kv. And in these passages we see the same basic pattern 
.repeated: activity undertaken tox>rards Avalokitn or Jiv results in rebirth 
in Sukhnvati, V'Jhich results in hearing dharma rnco-to-rnce from Amitabha, 
which results In obtaining one's prediction. 

A) Now 1 think it is fairly obvious that the render at Gilgtt would 
have been familiar with an almost, completely analogous relationship 
between wo other prominent figures. The relationship On the ouliic level 
between Sakyamuni and Mnitreya in Mvk is almost exactly parallel to that 
between Avalokita and Amitabha: as in Kv religious activity undertaken 
cowards Avalokita results in rebirth in Amitabha's buddhafield; so in 
Mvk religious activity undei*taken in regard to Sakyamuni results in 
rebirth in Naltreya's world; as Avalokita is the cult figure in Kn and 
Amicabha's buddhafield the goal; so ia Sakyaaiunl is the cult figure 
and Maicreya's world the goal; as in Vx) the iudividual reborn in Sukba- 
vati hears dharma from Amitabha and then obtains his prediction; so in 
/•iyft the individual hears dharma from Maicreya and chon 'effects the 
destruction of the outflows'. These parallelisms can, perhaps, he 
attributed to an even more fundamental parallel. W4 have seen above 
(p. 151) that the relationship between Sakyamuni and the world of Mnitreya 
was made necessary by the fact that the cult follower of Sakyamuni could 
not be reborn in Sakyamuni's buddhafield, because be was already in it. 

In llie name way - but for different reasnn.u - the cull fnl lower of 
Avalokitn could not be. reborn in Avalokita's buddhafield, because, in 
the, beginning at least, he did not have one. It was, perhapSj to remedy 
this deficiency chat a 'formal' relationsliip with Amitabha had to be 
postulated in spite of the fact that this 'formal' relationship was 
functionally denied by tlie rel a tloirsh Ip on the cultlc level. 

5) However the details might eventually be stated, it is clear from 
Che above, that in Kv rebirth in Sukhavatl has become disassociated from 
a specific cult of Amitabha. And it is in this Sense that the above 
does not affect my conclusions in IIJ. This, however, is not to say that 
the .situation ±n Ku i.^ not in some ways slightly different from that in 
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the other texts in which we find similar passages. The chief difference 
seems to be this: Kv appears to be a concerted effort to attach the then 
disassociated reward of rebirth in Sukhavati to the cult of Avalokita 
alone, to de-generallze it. But even this, of course, must be seen in 
light of all the other parallel passages. 

ix '■ 

z. Having said this much i would nov7 like to turn to a more specific, 
though related, aspect of Bhg [11]. If, as I have Suggested, death and 
the fear of death is the central concern of karmatic Buddhism, then we 
would expect that the 'moment of death' would have particular significance. 
Tills expectation is fully confirmed by our sources. We will cite first 
a couple of passages describing what the 'moment of death' is like for 
those who have not behaved vjell. 

StA 61.10; folio 1771.2: r.e ca s ittvah papasamacarah khadya- 
peyahasyanatyabhirata asubhe subhasamjKinah kamakrodhavyapadabahula 

asukhe sukhasajnifiinali praharakrosatar.ianatadanabhirata na .jHasyanti 

* • • . 

na manasi karisyanti. te tatnli papakai'manidtlna.inana aJcalyanamitra- 
parigrhlta JaraAryadhilokainrtyuparipfdita maranakale paritapyamte 
smasanasadpsamamcavalambyaraanajn parasparam pasyainti na ca kusala- 
cittam utpadayisyanti nabhedyaprasadajn, te tatas cyavitva punar 
ami duhkhani pratyanuohavisyanti. 

And those beings practicing evil, delighting in food and drink 
and laughing and dancing, perceiving the lovely in the unlovely, 
having much passion and anger and ill-will, perceiving happine.ss in 
that which is not happiness, delighting in fighting, abuse, 
threatening and blows, they will not understand, they will not fix 
their mind. Tliey, as a consequence, are ignorant of the causes 
arising from evil action; they are taken hold of by the bad friend, 
are afflicted by old age, disease, sorrow and death. At the time of 
death they are tormented: they see one another being laid on their 
biers fit for the burning grounds and they will not (be able to) 
produce a good thought nor unbroken serenity. They then having 
passed away will once again experience sufferings. 
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Sgt 22A7.4 (= 2065.3) : evam eva "bhaisajyasena ye mama sasane 
na prasidante pascat maranakalasamaye paritapyamanah paridevato 
duhkham vedanam vedayanti • purvalcrtani ca punyani paritihuktva na 
■fahuyo 'nyani punyani kurvanti suksetragatani • tatra tesain punya- 
parikslnanam sokasalyaparigatahrdayanam tena kalena tena samayena 
narakatiryagyoniyamalokopapattim ghoram darunan drstva marana- 
kalasamaye evam "bhavati • ko me t rat a "bhaved yad ahajti nareJcatiryalt- 
pretayainalokavisayam na pasyeyan na ca tarn duhkhani vedanam vedayeyam • 
tasyaivain pralapataJi paralokam akramatah. 

Just so, Bhaisajyasena, those who do not hove Ealth in my 
teaching, being tormented at the last moment of death, wailing, 
experience suffering. Having used up the merit formerly made, they 
have not made any further merit connected with this fertile field. 

As a consequence, to those whose merit is exhausted, whose hearts 
are afflicted by the sting of sorrow, at that time, on that occasion, 
having seen (for themselves) a dreadful, awful r'ebirth in the hells, 
among animals or in the world of Yama, at the moment of death it 
occurs thus; 'Klio could bo my protector so that I would not see 
the region of the hells, animals, pretas, or the world of Yama, 
and would not experience that suffering ?* Thus it occurs to him 
as, lamenting, he approaches the next world. (Cf. Sgt 2130.3, 

2209.6, 222.2.) 

StA fol. 1807.^4 (= GMs i 8^4.1), Pek vol. 27, 2 78-3-6; 

tasma hi sutram imu dharayeta 

likheta vaceta tatha praJcasaye 

imam ca {sru)tva tatha anusamsa 

krtva ca maitram tatha sarvasatvai // 

ma pascakaie paritapyu hhesyathah 

upapadyamanam narakesu pretayo 

j aravyadhi{mr)tyuparitapyu pidit a 

fsdug bshal rah drag hrgya yis yohs gduhs lal // 

sa mrtyukale hhayahhitamanaso 

ahhiksna usvasata-usvasantah 

mifche mulcham preksati halahuddhih 

kosmahhi tranam hhaveta parayana // 
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[The text here is more than usually tentative; the whole series of verses 
of which it forms a part seems to be missing a number of padas; Dutt has 
completely and - as far as I can see - arbitrarily changed the order of 
the padas as found in the Ms.; and the Ms. here is difficult to read.] 

Therefore, having heard thus the blessings, and having 
established thus friendliness towards all beings, he should 
preserve this sutra, he should thus copy, recite and illuminate 
it 

lest at the last time he would be tormented, being reborn 
in the hells or among pretas, tormented by old age, disease 
and death, afflicted, pained by hundreds of violent sufferings, 
(lest) at the moment of death his mind be terrified with 
fear; repeatedly panting, he with a childish mind looks from 
face to face (crying) 'through whom could there be protection 
or refuge !' 

The potentially negative character, as well as the importanci, 
attached to the 'moment of death' in Gilgit literature is also indicated 
by both the nature and nunber of another group of passages which give 
assurance to the individual regarding it. 

Kv 306.33 (text cited IIJ 19, 183): "Those beings will be 
delighted who will hear this Mahayana Sutra, the Kavandavyuha, 
the king of jewels ... And at the time of their death twelve 
Tathagatas, having approached, encourage them (saying): 'Do not 
be afraid, 0 son of good family! By you the Kavandavyuha^ the 
king of the jewels of Mahayana Sutras, was heard. Surely not 
again by you is samsara to be undergone.. Not again, moreover, 
will there be for you birth, old age and death. There then will 
not be a dl.sjunction from the agreeable and lovely, a conjunction 
with the unlovely. You, 0 son of good family, will go to the 
world-sphere of Sukhavati. You will repeatedly hear dharma in 
the presence of tlie Tathagata Amitabha'. Thus, 0 son of good 
family, of those beings there will be a happy death." 

Kv 269.19, Lhasa 166-4-3: [said of those who hear, copy, worship 
Kv] maranakale dvadasa tathagata upasmnkramisyanti, te ca sarve 
tathagata anvanayinyanti ; ina bhaisfli kulaputra tvaya karaiKlavyijhnjn 
mahayanasutraratnarajam srutam, vividhas te 'rt,hama.rgah sajjikrtah 
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sukhavatigamanaya ca, tatra siakhavatyam lokadhatau tavarthe 
vicitram ca te chatram simhasanam sajjikrtam divyamavillkimda- 
lasragdamam; Idrsasya nimittam maranakalasamayaparipanthita eva 
siikhavatlm anugacchati (itas de Ita bu 'byun zin 'chi ba'i dus 
kyi tshe bar chad med par bde ba can du 'gro bar 'g/ur ro /) 

At the time of their death twelve Tathagatas will approach, 
and all those Tathagatas will encourage them (saying): 'Do not 
be afraid, o son of good family! By you the K^andaVyuha ... 
was heard. For you many paths going to Sukhavati are prepared; 
and there in Sukhavati for your sake a wonderful umbrella, a 
lion seat, a heavenly diadem, ear-rings and a garland are 
prepared'. Such a sign appearing at the moment of death, they 
will go to Sukhavati without an obstacle. [The last sentence is 
translated from the Tibetan. I do not understand the Sanskrit.] 

[It is worth noting that although the individual is to be reborn in 
Sukhavati, in both cases it is not Amltabha that appears to him at the 
moment^ of death, but twelve unnamed Tathagatas. This, of course, is in 

y 

marked contrast with what is promised at least three times to a follower 
of the cult of Amitabha {SukhaVatZvyuha (Ashikaga ed.) 13.25, 42.12; 
Smaller SukhaVatZvyuha (Muller ed.) 96.15), and this, in turn, is 
another piece of evidence indicating the disassociation of Kv from 
the Amitabha cult.] 

Sgt 1960.3 (= 2122.4, although the two differ somewhat; the 
text of 2122.4 is cited above p. 159): [Said of one who "having a 
devout mind, will wholeheartedly reverence the Sajnghata Sutra"] 

maranakale ca navatibuddhakotih sammukhani draksyati te casya sarve 

• • • • , • 

buddha bhagavanta asvasayisyanti: ma bhaih purusas tvaya samghato 
mahadharmaparyaya sruto lekhito, mahapunyaskandhas ca te prasutah; 

tesam pamcanavati buddhakotyah prthakprthaglokadhatusu vyakarisyamti* 

• • • • • 

And at the time of his death he will see ninety kotis of 
Buddhas face—to—face; and all those Buddhas, Blessed Ones will 
encourage him (saying); 'Do not be afraid, man! By you the great 
dharmaparyaya (called) Samghata was heard, written, and for you a 
great heap of merit was produced.' Ninetyfive kotis of Buddhas 
will give them their prediction in various world-spheres. 



288 


Sgt 1994.4 (= 2161.3): [Said of those on whose ears the 
Samghata Sutra would fall] maranakalasamaye carimavijHananirodhe 
vartamane na viparltasamjfii bhavisyati • na krodhabhibhuto 
bhavisyati • sa purvasyan disi dvadasagamganadibalukasamam buddham 
bhagavato drak.syati ... [similarly for the other directions, up to:] 

. . . adhastad di.si kotisatam gamganadibalikasamam buddham bhagavatah 
sammukham draksyati • te sarve tam kulaputrain asvasayisyamti • ma 
bhaih kulaputra tava samgihatam dharmaparyayam srutva iyantah 
samparayikani gunani sukhani ca bhavisyanti • 

At the moment of death, when the suppression of the final 
consciousness occurs, he will not have an inverted perception; 
he will not be overcome with anger. He will see in the eastern 
direction Buddhas, Blessed Ones, equal in number to the sands in 
ttjelve Ganges Rivers ... [up to:] ... in the nadir he will see 
face-to-face Buddhas, Blessed Ones, equal in number to the sands 
in kotis of hundreds of Ganges Rivers. They all will encourage 
that son of good family (saying): 'Do not be afraid, son of good 
family! Having heard the dharmaparyaya (called) Samghata there 
will be so many good qualities and happinesses connected with the 
future life.' 

Hkp 173.11, Pek 219-3-8, [As the last of ten dharmas which 
are promised to beings who in a future time will take up, copy, 
etc. Hkp]: maranakalasamaye ca te sa(t)tva(h) purastad apremya- 
samkhyeya(n) buddha(n) bhagavatah bhiksuganaparivrtam bodhisa(t)tva- 
ganapuraskrtnm tisthato yapayato dharman desayamana(n) draksyamti; 
tesam ca buddhanam bhagavatam antika(t) tadrsam arthapadavyamja- 
nopetan dharman desyamanam CMs. desayamanal srosyamti; yat sarva- 
vilistam aryam niramisapritipramodyam pratilabdha(h) sarva(m) tat 
karmavaranom akusalam carimavijfiane sainas(.) Crd. samasirsam?; mgo 
mflam du3 tesam sahadharmena nirotsyamti; sarvabhipr^ena ca pari- 

suddhesu buddhaksetresv aupapadika upapatsyamte, yesu buddhaksetresu 

• • • • • • • • 

buddha bhagavantas tisthamto yapayantah suddham mahayanakatham 

• • • • • • 

desamti tesu buddhaksetresu te sa(t)tvas tair mahayanasamprasthitair 

• . • • • 

anavaranajnanasamanvagatair gaganasamacittaih sardha(m) samvasisyamti. 

And at the moment of death those beings will see before them 
InniiiiK'nihU' aiul Incal imiI able Buddhaa, BletuU'd Onc.s, .surrounded by 
assenfolies of bhiksus, attended by assemblies of bodhisattvas, 
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stniitHnj*, ahiclInR, remnlnlnR and tcacliinR dharma. In the presence 
of those Buddhas, Blessed Ones, they will hear such teachings of 
dharma possessed of (good) meaning and sentences and sound that 
(since) the best of all, the noble, spiritual joy and rejoicing 
is obtained, all tlie unmerltorioua obatruttlon from past action 
in the final consciousness will he cqunny(?) suppressed through 
their being in harmony with dharma (las kyi sgrib pa ml dge ba de 
dag thams cad rnam par ses pa tha ma la chos dan Idan pas mgo mflam 
du 'grag par *gyur ro /); and in accordance with their intention 
they are reborn miraculously in very pure buddhafields. In which 
buddhafields standing, abiding, Buddhas, Blessed Ones, teach pure 
talks on the Mahayana; in tliose huddlialMelds Cliosc beings will 
Iweil together with tliose wlio linve set out in Ihe Mahayana, etc. 

Apart from longer passages of this kind we might note the following: 
at SP 176.10 we find it said of one who with undistracted mind will copy 
the text; maranakale casya buddhasahasram mukham upadarsayisyanti, na ca 
durgativinipatagami bhavi syati, itas cyuCtas ca tusitanam devanam 
sabhagatayopapatr.yate, atr.l: 'And at the time of death he will see a 
thousand Buddlias face-to-face, and he will not undergo a downfall or 
unfortunate destiny; and, passed away from here, he will be reborn among 
the Tuslta devas, etc.' At Sgt 2157.6 (= 1990.^^i), Lliasa 187-3-1: yada 
ca brahmacp.ryam cari syati • tji.i” sammukham tathagatam draksyati • 
ratrindivam ca tathagatadarsanat: bhavi syati • yada tathagatam pasyati 
fcada buddhaksetram pasyati • yadti buddhaltsetram pasyati tada sarva- 
flharmanidhananl pasyati tadasya maranakala(sainaye) ... Cde 'gum pa'i 
iluu ky,l. I,she nknig pa nky;' V»ar mi 'gyurl • na jntvi inatnh knksav iipa- 
patsyate • Cnam du 'an mya nan can du mi 'f^url • na ca sa trsnapasa- 
baddho bhavlsyati [both Mss. are either fragmentary or difficult to read, 
so I have filled the gaps from the Tib.]: 'And when he will practise 
continence, then he will see the Tathagata face-to-face; and day and 
night tliere will be a vision of tlie Tathagata. When he see.s tlie Tatlia- 
gata, then he sees the buddhafield. lihen he sees the buddhafield, then 
he sees the treasures of all dharmas [Tib. has only gter thams cad], 
then at the moment of his death [fear will not arise;] he will never be 
reborn in Che womb of a woman; [lie will never be one who sorrows]; and 
he. will not be bound by tlie snares of desire.' At Eka 37.12, Lhasa 
236-2-3, as one of the 'blessings'from 'reciting' Eka: maranakale tatha- 
gaCtadalrsanam bhavlsyati (de bzin gsegs pa mthon bar 'gyur pa) • na 
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capa.yes'Upa.pa.'tsya.'te ... itas cCyHutah sukhavatyani lokadiiatav upapatsyate; 

'At the time of death there will be a vision of the Tathagata [Tib., at 
least, takes itassing.]; and he will not be reborn in an unfortunate 
state; passed away from here he will be reborn in Sukhavatl'. At StA 
54.1, Pek. 272-2-8, of one who worships, preserves, etc., StA: maranakale 
casya buddhadarsana(m) bodhisr.ttvndarsanam bhavisyamti (oahs rgyas dan 
byaii chub sems dpa' dag mthon bar yah 'gyux* ro) • na irsyaluko na vikse- 
pacitta kala(m) karisyati // yava cyuto sukhavatya lokadhatav upapadyate: 
'At the time of death there will be for him a vision of the Buddhas, a 
vision of the bodhisattvas; he will not die having envious thoughts, 
scattered thoughts, up to: passed away from here he is reborn in the 
world-sphere Sukhavatl'; at StA 56.18, Pek. 273-1-2, of one who performs 
the ritualized recitation of a mantrapada: maranakale ca tathagatadarsanam 
ohavisyati (de bzin gsegs pa mthon bar yah 'gyur ro) • cyutva sxikhavatyam 
CO lokadhatu upapatsyate: 'And at the time of death there will be a vision 
of the Tathagata; and having passed away, he. will be reborn in the 
world-sphere Sukhavatl'. [Note: In the last three passages, although the 
individual is said to be reborn in Sukhavatl, it is again not Amitabha 
who appears to him at the moment of death. In one case it is a plurality 
of unspecified Buddhas and Bodhisattvas; in the other two it is a single 
unspecified Tathagata, and, if we judge by the context, the implication 
is that this unspecified Tathagata is Sakyamuni.] At StA 59.10, Pek. 
273-4-1, Vajrapani snys concerning the individual who performs the 
ritualized recitation of mantrapadas which he has given: maranakale ca 
bitddham pasyati (sans rgyas boom Idan 'das stoh mthon bar 'gyur lags so). 
rJiara ca darsanam dasyami : 'And at the time of death he sees the Buddha 
(T: 'He would see a thousand Buddhas, Blessed Ones'); and I will give 
(him) a vision (of myself)'; at StA 70.4, Pek. 274-4-8, of one who 
undertakes the ritualized recitation of yet another set of mantrapadas: 
cyavanakale buddham bhagavantam (Tib. pi. rnams) aryavalokite.svaram 
pasyati, maitraviharl kalam karoti dharmam desayamanam; yathepsitesu 
buddhaksetresu mahacakravartikulesu yatranusmrtim karoti tatropapadyate: 
'At the time of dying !ie sees the Buddha(s) , the Blessed One(s) (and) 
Avalokitelvara; he dies dwelling in friendliness and reciting dharma. 

In buddhaflelds (or) families of great cakravartins according with his 
wishes, where(ver) he fixes his recollection, there he is reborn'. 

Finally, at 57? IV 21, as one of the results of practising the buddhanu- 
smrti which gives the chapter its name, we find: yadapi so bhoti gilana 
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atiarah / pravartate vedana Cmaranantlka / na buddhara arabhya smrtih 
prarausyate / na vedanabhiDr anusamhariyati: 'VJhen he is sick, ill; (when) 
the feelings connected with death occur, (his) recollection of the Buddha 
is not stolen (and) he is not carried away by (those) feelings'. 

Apart from the fact that these passages richly document the import "ice 
of 'the moment of death' in the Buddhism of Gilgit, I have cited them at 
such length because almost any one of them taken in isolation can be 
easily misunderstood. This potential misunderstanding arises from the 
fact that they superficially exhibit a more or less marked resemblance to 
passages of two different but related kinds. These other passages concern 
the determining influence of the moment of death on the individual's 
future rebirth, and what has been called "the dying wish". Both ideas 
are known from textual sources as well as recent anthropological studies 
(F. Edgerton, "The Hour of Death, Its Importance for Man's Future Fate 
in Hindu and VJestern Religions", Annala of the Bhandavkav Institute 8 
(1926-27) 219-A9; C. Caillat, "Fasting Unto Death According to the Jaina 
Tradition''^ Acta Orientalia 38 (1977) 62; etc. And .Spiro, Buddhism and 
Soaietiji 248; Gombrich, Precept and Practice, 219-26; G. Obeyesekere, 
"Tlieodlcy, Sin and Salvation in a Sociology of Buddli 1 .sin", in E.U. Leach, 
dialectic in Practical Religion (Cambridge: 1968) 25f.). The most 
succinct expression of the first is from a Jain commentary cited by 
Edgerton; "maranasamaye yadrsi matih syat, tadrsl gatih syat, 'As the 
mental make-up is at the moment of death, so is the future fate' (p.225)"; 
and this was held to be the case often regardless of the character of 
the individual's previous actions (p.222). In addition to Jain texts, 
Edgerton has also .shown the currency of this idea in Hindu and in 
Buddhist - almost exclusively Pali - literature (to the latter might be 
added several cases from the Vimanavatthu, nos. 53, 83, and the Peta- 
Vatthu, nos. 1, etc.) and the attempts in Buddhist scholastic literature 
to "rationalize" this "belief". The second of these ideas is expressed 
by Gombrich in the following form; "There is a belief that if a person 
on his death-bed aspires to be reborn in a particular state, his wi.sh 
may well take effect. (p.219)". Now I would not want to deny that many 
of the passages I have cited above - especially Rkp 173.11 and StA 70.4 - 
superficially have much in common with either one or another or both of 
these ideas. But there seems to be one crucial difference. In the 
passages discussed by Edgerton et al the state of mind or wish expressed 
at the moment of death is the determining factor in the individual's 
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future course. In aZZ of my passages, however, the state of mind or wish 
expressed at the moment of death is tlic, or one of the, detemni-ried 
faatov(s) in the individual's future course. That is to say, it is 
determined by or results, negatively, from 'practising evil' , 'not having 
faith in the Buddha's teaching', etc.; or, positively, from hearing, 
copying, worshipping etc., Kv, Sgt^ StA^ Eka, SP,Rkpy 'practising conti¬ 
nence' or buddhanusmrti, performing the ritualized recitation of certain 
mantrapadas, etc. This, I think, is a very different thing. The primamg 
function of the passages I have cited appears to be to assure the indivi¬ 
dual of, in the words of Kv, a sukhamarana, "une mort tres douce". This 
is confirmed by the fact that a number of these passages make no reference 
at all to the nature of the future rebirth {Sgt 1960.3, 199^t.A, 22A7.A, 

StA 1807.4, 59.10, SR IV 21), and with two po.ssible exceptions (Rkp 
173.11, StA 70.4), in none of those that do is there any Indication that 
there is a direct causal link between the individual's state of mind and 
Irl.4 future .st.nte. Tf the idea.s dincu.sseci by l^dgerton et n1 have any role 
here, they are clearly secondary and, in fact, their entire significance 
is undercut; even if the 'state of mind' or expressed wish at the moment 
of death remains a determining factor, here both are themselves determined 
I)y the previous action or l.K'k of action on the part of the 1 lull vidua I, 
and it is this previous determination which is pivotal. What the exact 
'historical' or 'chronological' relationship of passages like those cited 
from digit is to those cited by Edgerton remains to be determined and 
will require a close comparison of all the passages involved. Here, 
however, I think this much is clear: the digit passages represent a 
much more conservative stance vis-a-vis the karmatlcally constructed 
world. They do not, for example, require the additional "rationalizations" 
found in Pali scholastic literature. 

In spite of the above I do not want to give the Impression that the 
idea that the 'state of mind' at the moment of death is a determining 
factor for the individual's future rebirth in not found at digit. It is. 
But only very rarely. I have noted only two in.stancc.s. (Of the 'dying 
wish' I have noted no unequivocal case.) The first of these is SR XXXII 
103, Pek. 6-4-1: 

cyute mrte kalagate yasya cirjta pravartate 
cintfinusari vijflanom nasau cintantn. mucyabe // 

:1l *phor. du.s h.Ya.s si Im'i tshe // grin g.i bsam pn rab *iug pa // 
bsam pa'i rjes su rnam ses 'bran // bsam las de ni ma thar to // 
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Of whom at the time of passing away, death, dying, a thought 
occurs, (his) consciousness follows that thought; that in the 
end is not freed from thought. 

Note that vijnana here is to be taken, as we will see below, as that 
'thing' which transmigrates. Note also the context in which this verse 
occurs; it is one verse in a long, finely tuned, pun-filled discussion 
of samjfia, cinta, aclntiya; and is therefore in tone, if nothing else, 
far removed from the kind of passage cited by Edgerton. 

The second instance is in GP; I will also cite the Nepalese version 
of this passage; 

GP 156b.6 Kimura (II-3) 257.13 

yesam ca devaputranam devakanya- yesam ca devaputranam devakanyanam 
nam va cyutikalasyante catmana va cyutikalo bhavet tesam api puratah 

apayopapati pasyeyus tesam katisika svadhyayam kuryas, te yady atmano 
purata imam prajnaparamitam svadhya- 'payopapattim draksyanti tesam enam 
yam kuryas te tena kusalamulena prajfiaparamitam smvatam te 'payopa- 

prajnaparamitasravanena tatraiva patticittotpada antardhasyanti 

devabhafvalnesupapatsyante. tatraiva devabhavane te utpatsyante. 

For those devaputras or deva- For which devaputras or devakanyas 

kanyas who at the final point of the the moment of death appears, in their 
moment of death would see for them- presence you should perform a recitation, 
selves a rebirth in an unfortunate If they will see for themselves a rebirth 
state - you, Kausika, in their in an unfortunate state, the production 

presence should perform a recitation of thoughts of rebirth in an unfortunate 
of this Perfection of Wisdom. They, state will disappear for those hearing 
through that root of merit, tlirougl; this Porfoction of Wi.sdom. Tlicy will be 
hearing the Perfection of Wisdom, reborn just there in the abode of devas 

will be reborn just there in the (instead) . 

abode of devas (instead). 

This is the only ca.se I know of at Gilglt of a death—bed ritual whose 
intention was to immediately Influence or alter favorably the future 
course of the individual's rebirth. In this it contrasts with [17], 

the one other death—bed ritual found at Gilglt. As we have seen above 
(p. 132) and will see again below, the ritual performed at Bhg [17] is 
Intended not to alter the course of the individual's rebirth - in fact 
it is explicitly stated there that his 'fate' is determined by his 
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previous acts - but to ensure that the individual will have an opportunity 
to hear the name of Bhaisajyaguru, as a consequence of which wherever he 
is reborn he will have jatismara and thus refrain from future unmeritorious 
action. This again is a long way from the ideas discussed oy Edgerton, 
Gombrich, etc. 

We will deal with other aspects of the 'moment of death', notably 
the role of the vijflana, under Bhg [17]. I should also mention here 
that I do not know who the eight bodhisattvas are who, according to Bhg 
[11], appear to the individual at the moment of death, nor have I found 
any other reference to eight bodhisattvas at Gilgit; cf. M.W. de Visser, 
Ancient Buddhism in Japans Vol.II (Leiden: 1935) 554f.). 
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[ 12 ] 


Again^ by which woman the name of that Tathagata will he 
heardy (will be) taken up^ this existence as a woman is to be 
anticipated as hen last. 


See above under [5.8]. 
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tl3] 

Then again MaPlguiri^ the true heir-apparent^ said this to the 
Blessed One: *1^ 0 Blessed One^ in the last timSj in the last periody 
\aill cause those believing sons and daughters of good fninilg to hear 
the name of the Blessed Oje, Bhaisa^'yaguruvaiduryaprahhaj the TatJia- 
gata, through vari.ous means, even to the extent that I mill recite 
the Buddha's name in their ears when the.y have gone to sleep, 
will preserve this .sutra, will recite, teach, will illjmiruita it in “ 
detail for others, will cop;/ or have it copied, or will worship it 
written as a hook with, various flowers, garlands, perfumes, unguents, 
aromatic powders, robes, wdirvllns, frags and Ivmneyv - In/ them it 
is to be wrapped with cloths of five colors, on a pure spot it is 
to be set up: there where this sutra will circulate the Four Great 
Kings togethe.v with Ihciv leetinues, and kotis of hiindrads of thousands 
of other devatas will approach. Pho will piyeserve this suix'd, and 
the name of the Blessed One Bhaisajuagitruvaiduryaprabha, the Tatha- 
gata, ard the extent of the eX/cellence of his former vows^^ - not 
for them will there he an uvHmelrj death, and it is not possible for 
their' vital warmth to be stolen awaij bi/ an;/ means; or else, their 
vital warmth being stolen, iheij again lyicover it. 

*Who preserves the name of the Blessed One Bhaisajyaguru- 
vaiduryaprabha and this sutra of "JEtent of the excellence of (his) 
former vows*. 

I think virtually everything of Importance in this passage has already 


been noted. 
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tlA] 

Blessed One said: *T!rat is so^ ^fafljusrn,, just as you say. 
Andf Mafijusrtj which heliaviny sons on daughters of good family have 
a desi:\i to do puja to that Tathdgata, by thim m imago of that 
Taihagata is to be caused to be made; for seven dmfs and nights the 
fast possessed of eight worthy limbs is to be undertaken; having 
eaten pure food^ on a pure spot covered with vamous flaoarSj, per¬ 
fumed with various fragiymt st4bstancesj on a spot of earth fully 
adorned with various cloths mid imbrollns mid flags and bminers, 
with well bathed linijs^ wearing pio\i mid spotless garments, they 

are to be possessed of clean thought, unmuddiad thought, thought 
witJiout malice^^; with music and cymbals and singing sounded forth 
that image of the Tathagata is to he circumanbulated; the former vow 

of that Tathagata is to be fixed in mind; this sutra is to be pro- . 

3 . 

claimed . \ihat they think of, what they wish for, they accomplish 
that, the whole of their wish: if they wish for the state of long 
life, they come to be long-lived; if they wish for objects of en¬ 
joyment, there come to be abundant objects of enjoyment; if they 
wish for lordship, they obtain it with little difficulty; if they 
(7rvj desirous of a son, they obtain a son. Those who sec an evil 
dream in which a crow appears, or see bad omens in which case a 
hundred misfortunes are imminent, they do the performance of puja 
in various ways to the Blessed One Bhaisajyaguruvaiduryaprabha, the 
Tathagaia^^ (and) they do not see any had (hv.niii or bad ome.n or 
inauopicdoua Lhingo^^. Of whom there is a fear of fire, a fear of 
water^, of mad elephants, of lions and tigers, a fear of hears, 
hyenas, venomous snakes, scorpions, and centipedes - by them puja 
to that Tathagata is to he performed; from ail fears they will be 
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veleaS‘iii}, Of whom theve -is a feai^ of foreign armies, of rohbevs^ 
of thieves - by them pu^a to that Tathagata is to be performed. 


'They are to be possessed of clean thought, unmuddl-ed 
thought, a thought of friendliness towards all beings, an equable thought 
In the presence of all beings'; Z: 'ihcy are to bo possessed of clean 
thought, unmuddled thought, thought without malice, a thought of friend¬ 
liness, a thought of advantage towards all beings, a thought of com¬ 
passion, of sympathetic joy, of evenmindedness, an equable thought'; 

T: 'They are to be of clean thou^it, unmuddied thought, thought without 
malice, friendly thought, evenminded thought, and equable thought'. 

■'X: 'vows'. have usually translated pra-kas- as 'illuminate', but 

that does not fit very well here. X's pravartayitavya is also somewhat 


difficult to translate exactly (cf. Eka 37.4), although it can easily 
mean something like 'recite'. ^^X: 'By them puja to the Blessed One 


Bhalsajyaguruvalduryaprabha, the Tathagata, is to be performed', which 

gives an easier reading. ^^X: 'And the occurrence of all bad dreams, 

6 \ 

bad omens and inauspiciousness will be allayed (?)'. ''X and T add 


'fear of poison, sword and falls'. 


a. As I have already indicated in passing, the literature of Gilgit is 
comparatively rich in what might be called liturgical texts. These 
'texts', found above all in the shorter karmatic sutras - Bhy^ Bbp^ StAj 
especially - give more or less detailed instructions for the performances 
of ritual acts. We might here look at some of these texts in detail. 

Bhg contains at least two of these liturgical texts. One is, of 
course, the first part of [14]; the second is Bhg [18]: 

'...by them [l.e. friends, relatives and kinsmen] for the sake 
of that sick man, for seven days and nights the obligation of the 
Uposadha possessed of eight limbs is to be undertaken, and to the 
community of bhlksus puja and service is to be performed with food 
and drink, with all requisites, according to one's abilities; three 
times in the night, three times in the day, to the Blessed One 

Bhalsajyaguruvalduryaprabha, the Tathagata, worship is to be per- 

• • 

formed; forty-nine times this sutra is to be recited; forty-nine 
lamps are to be lighted; seven images are to be made; for each image 
sevcMi InmpH im* to bo soL iip; each lamp Is to ho iiwido the si/.o of 
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the wheel of a cart. If on the forty-ninth day the light is not 
exhausted, forty-nine five-coloured flags are to be made (visible ?). 

Bbp also contains one such text; 

Bbp 193-2-3f; gal te rigs kyi bu 'am rigs kyi bu mo .... 

sems can dmyal ba mnar med par 'gro ba dan / nan son gs\im du skyes 

pa'i sems can rnams kyi don dan / grogs po dan ^en mams yons su 
thar bar bya ba'i phyir de bzin gsegs pa de dag gi ri mo'i sku gzugs 
dan / 'jim pa'i sku gzugs byed du 'jug ciii / byed du bcug nas kyah 
sems can thams cad la sfiin rje ba'i sems gtso bor byas te / 'phags 

pa'i lam yan lag brgyad pa dan Idan par gyur nas zla ba yar gyi 

tshes brgyad nas brtsams te bcva lha'i bar du de bzin gsegs pa de 
dag la me tog dan / spos dan / dri dan / phren ba dan / byug pa dan / 
mar me dan / siL sfian dan rgyal mtshan dan ba dan rnams kyis mtshan 
Ian gsum fiin Ian gsum du mchod de / sems can de dag thar bar bya ba'i 
phyir ci nas kyah sans rgyas bcom Idan 'das de dag de bzin gsegs pa'i 
ye ses kyis ni mkhyen / lha'i sRan gyis ni gsan / ]ha'i spyan gyis 
ni gzigs sin sems can de dag bde 'gror 'gro bar 'gyur gyi nan 'gror 
'gro bar mi 'gyur ba dan / legs par bya ba byed kyi nan par bya ba 
mi byed par yohs s\i bsho zlh do Itar sems can nan son du skyes pa de 
dag thar bar bgyi ba'i slad du de bzin gsegs pa de dag la gsol ba 
gdab po / bsags pa dan / mthol bas sdig pa bsags par gyur cig / de 
bzin gsegs pa'i mtshan thos par gyur cig / nan 'gro thams cad las 
yohs su grol bar gyur cig / Ji srid du bla na med pa yah dag par 
rdzogs pa'i byah chub tu mhon par rdzogs par sahs ma rgyas kyi bar 
du bdag giCs3 spyod pa dan 'thun par spyod par ©rur cig ces de Itar 
yohs su bsho bar bya'o // chos kyi rnam grabs *di yah bris pa dah / 
'drir bcug pa doh / beans pa dfui / kings pa daji / mcliod pa de'i 
phyir shon gyi de bzin gsegs pa de dag gi smon lam gyi mthus sems 
can Cdmyal ba3 mnar med par 'gro ba dah / han son gsimi du skyes pa 
de dag gi rna bar mtshan mams thos par 'gyur ro / 

If a .son or daughter of good family ... for the benefit of 
those beings who have gone to the Avici hell, or have been bom in 
the three unfortunate destinies, or for the sake of releasing friends 
and relatives, has painted Images or lmage.s of clay of those Tatha- 
gatas made fl.e. of Bhalsajyaguru, Amltabha, Sikhin, Kasyapi:, etc. J; 
and having had them made also directs the most excellent thought of 
compassion towards all beings, and hnvJng In-come pofnic-nsK-d of ihe 
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eight-linibad worthy path, from the eighth day of the waxing tnooh 

until the fifteenth, three times a day and three times a night, does 

puja to those Tathagatas with flowers, perfumes, scents, garlands, 

unguents, lamps, cymbals, flags and banners; and [if], for the sake 

of freeing those beings, ^^he turns over [the resulting merit] as it 

is known by those Buddhas, Blessed Ones, through the cognition of a 

Tathagata, (as it is) heard by (their) deva-ear and seen by (their) 

deva-eye^^, so that those beings would go to a fortunate destiny and 

would not go to an unfortunate destiny, and would do good and would 

not do bad; so, for the sake of releasing those beings born in the 

unfortunate destinies, those Tathagatas are to be addressed: 'Through 

2 

confession and declaration evil must be curbed !' 'Tlie names of those 
Tathagatas must be heard!’ ’[Beings] must be released from all un¬ 
fortunate destinies!’ 'As long as [I] am not fully and completely 
awakened to utmost, right and complete awakening, so long must I 
practise in conformity wltl> tills practice!’ - tlius Is it be turned 
over. On account of also writing, having copied, preser’/^’ jg, reading 
and worshipping this discourse on dharma, through the power of the 
vows of those former Tathagatas, (their) names would be heard in the 
ears of those gone to the Avici liell and those born in the three 
unfortunate destinies, etc. 

Tlbct.nn text is here very difficult and my translation 
uncertain. I have translated it in light of such passages as Astasahasinhz 
(Mitra ed.) 153.Af: katham ca parinainitam suparinamitam bhavaty aniittarayara 
samyaksambodhau ... yatha te tathagata arhantah samyaksambuddha buddha- 
jffanena buddhacaksusa jananti peisyanti tatkusalamulam yajjatikam ... 
ynllnksnnam ... tatlm nnumodo tatkusnlatnulam yatha oa tc tathagata ... 
abhyanujananti parinamyamanam tatkusalamulam anuttarayam saityaksa^odhau 
tathaham parinamayamiti, but remain doubtful as to whether this represents 
the most satisfactory solution. 'Both Sde dge and Snar than read bsrabs 
par gyur cig instead, and this reading is probably to be preferred. 

Of all the texts at digit, undoubtedly the richest in terms of 
liturgical texts is StA, I can here only give a few examples. In the 
first two case.s I will give the ’mantrapada’ both because it i.s an integral 
part of the ritual, and because it is important to have a clear idea of 
its exact nature. These mantrapadas are dharanis - they are called both 
are not, as I have already noted, the meaningless (to us) strings of 
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syllables common in Tantric mantras. They are most like invocatory 
prayers. It is also important to note the role that the recitation of 
these mantrapadas plays in the rituals of StA vis-a^vis the recitation 
of texts, the names of Buddhas, etc., in Bhg and Bbp. 

First the mantrapada: 

namah sarvatathagatanam tadyatha buddhe subuddhe buddhamate^ 

2 

loke viloke lokatikrante satvavalokane sarvatathagatadhistanadhi- 

3 " 

sthite sarvasaparipurane dyutindhare naradevapujite tathagata- 
jffanadade tathagatadhisthane(na)^ sarvalokam sukhi bhavatu piirva- 
karmam ksapaya mama raksa bhavatu sarvabheyebhya tathagatadhi- 
sthanena svaha / 

l) 2 ) 

So both Ms & T; Dutt Suddhamate. A: -lokena; T: lo ki ni. 

3) It) 

So A & T; B deest; Dutt narake ca pujite. A: unclear, but 

almost certainly -ena; B: deest; T:-nena; Dutt: -sthane. 

« • 

Homage to all the Tathagatas! To wit: 0 Awakened, 0 Well 
Awakened, 0 One Having Awakened Thought, 0 One of the World, 0 One 
Apart from the World, 0 One Having Gone Beyond the World, 0 One who 
is Looking Down on Beings, 0 One Empowered with the Power of Ail 
Tathagatas, 0 One Fulfilling All Hopes, 0 Brilliant One, 0 One 
Worshipped by Men and Devas, 0 One Giving the Knowledge of a Tatha- 
gata, through the power of the Tathagata may all the world become 
happy, may previous karma be caused to be exhausted, may there be 
for me protection from all fears through the power of the Tathagata! 
All Hall! 

Then the ritual itself: 

StA: GMs 1 56.11-56.20; Ms. no.30 (= Ms.A), fol. 1760.4-1761.5; 
Ms. no. 35 (= Ms.B), fol. 1822L.5-1823L.5, Pek. vol. 27, 272-5-6 to 
273-1-4. 

yah kascit parsa^ evam Jrlanlyuh kathaip rm vayom sarvun otmi 
tathagatabhasitnn gunan pratilabheya, tena kalyam evotti/aya sarva- 

sattvanam dayacittena kariinacittena maitracittena Irsyamanamraksa- 

• P ' 3 _ 

krodhaparivarjitena ekagracittena buddhasyodarataram pujam krtva 

_ ^ Ij 5 

daiadli^am sarvatathagatanam namaskrtva yathakamam gaman manasikrtya 
^^anl.fj/Ial.fun Japya piinpain okalkam taldiagato cloyain^ / l.ata.s tanya 
'sarvagfisamrddhir bhavlsyati / svapne ca tathagatadarsanam bhavisyati / 
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yam varam icchati tarn labhate / maranakale ca tathagatadarsanam 
bhavisyati / cyutva sukhavatyam ca lokadhatau upapatsyate / 5iyur- 
balavarnavlryasamanvagatah / sarvasatravas casya vasagamino 
bhavisyanti / 


1 ) 


3) 


Thitt: parsa; T: grogs po dag. 


2 ) 


B: -krodhamraksa-. 


B; -odarnm; T: sans r/syas daii byan chub sems dpa* mams la mchod 

• J \ 

pa sin tu rgya cher byas la. A: (gama); B: gamali; T: gan 'dod pa. 
Butt's gunan has no basis in the Mss. ^^B: -kartavyah; T: yld la 
byas nas. T: me tog la bslas brjod Ian brgya rtsa brgyad bya 

zin de bzin gsegs pa la re re nas dbul bar bya'o / 


Whatsoever assembly would think thus: Mlow now may we obtain 
all those qualities spoken of by the Tathagata ?' By one such, 
having arisen at dawn, with a mind of sympathy towards all beings, 
with a mind of compassion, with a mind of friendliness, free from 
envy, pride, jealous disparagement and anger, with a one-pointed 
mind, having performed the higher puja of the Buddha, having honored 
all the Tathagatas in the ten directions, having fixed in mind the 
courses [of events] according to [his] desire, having intoned a 
hundred and eight times [the mantrapada], each time a flower is to 
be given to the Tathagata. From that there will be fulfilment of 
all his hopes; and in a dream there will be a vision of the Tatha- 
gata(s); which excellent thing he desires, that he obtains; and at 
the moment of death there will be a vision of the Tathagata(s) ; 
having passed away, he will be reborn in the world-sphere Sukhavati, 
[and be] possessed of long life, power, color and vigour; all [his] 
enemies will come into his power. 


The mantrapada: 

namah sarvatathagatanom sarvasaparipurakaranam / nama aryava- 

• • • 

lokiteSvarasya bodhisattvasya mahakartinikasya / tadyatha 

ha ha ha ha / mama mama / dhiri dhiri / sante praSonte sarva- 
papaksayamkare / avalokaya karunika bodhicittam manasikuru / vyava- 
lokaya mam smara smara yat tvaya purvam satyadhisthanam krtam / tena 
satyena sarvasam me paripuraya / buddhaksetram parisodhaya / ma me 

kascid vihetham karotu / buddhadhisthanena svaha / tadyatha 

• • • • 

teje teje mahateje / yan mama kayaduscaritam vagduScaritam 
manoduscaritam daridiyaiii va tan me ksapaya / alokaya vilokaya / 
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tathagatadarlanam caham a’ohikainksami bodhisattvadar^anam / dhudhupa 
dadasva me darsanam / sarve me kusala abhivardhantu / namah sarva- 
tathagatanam / namah avalokitesvarasya / smara pratijfia mahasattva / 
sidhyantu mantrapadah svaha / 

Homage to all Tathagatas, the fulfillers of all hopes! Homage 
to Avalokitesvara, the Bodhisattva, the Greatly Compassionate One! 

To wit: 

Indeed, Indeed, Indeed, Indeed. For me, for me. dhiri dhlri. 

0 Tranquil, 0 Very Tranquil, 0 Exhauster of all Evil! Look down, 

0 Compassionate One! Fix In mind the thought of awakening! Look 
all around! Remember me; remember that by you formerly an act of 
truth was made! Tiirough this truth fulfil all of my hopes! Purify 
the buddhafield! May nothing do harm to me! Tiirough the empowerment 
of the Buddha, all hail! To wit: 

0 Splendor, Splendor, 0 Great Splendor. Wlilch of me is the 
misconduct of body or speech or mind or poverty - cause that to be 
exchausted for me! Look! Look upon [me]! I desire a vision of the 
Tathagatas, a vision of thf hodhlsattvas - present(?), give me (such) 
a vision! May all my merit increase more and more! Homage to all 
Tathagatas! Homage to Avalokitesvara! Remember your promise, 0 
Mahasattva! May these mantrapadas succeed! All hail! 


StA: GMs i 67.19-70.8; Ms. no. 30 (= A), fol. 1780.2-1785.3; 
Ms. no. 35 (= B), fol. 1825R.7-1834.7; Pek.vol. 27, 275-1-8 to 5-2 


avalokitesvara aha: yah kascit kulaputra imam gunam abhikamksed 
yatha tathagatena parikirtitam, ^^vyakaranam abhikamksed^ mnmapl 

sammukhndnr.sannm samadhi-lambham buddhabodhisatvadarsanam bhogaisvar- 

* • • • 

yalambham buddhaksetropapattim, tena suklapakse sucina susnatagatrena 

• • • • * 


bhutva aryastarngopavasopavasitenastamyam arabhya sucau pradeSe 

buddhadhisthite gandhapuspair dhvajapatokaih pumakumbhair abhyarcya 

, • • • , • • • 

tarn prthivipradesam tom ca dharmabhanokam nuclm susnatagatrom 
svetavastrapravrtam^^ nanapuspamalyagandhair abhyarcya likhapayi- 
tavyah. sarvasatvasadharanani kUsalamulani krtva sarvasatvamaitra— 


cittena dayaclttena karunacittena tathagatagurugauravam cittom 
upasithapya, tena dine dine likhata. taval likhe yavad ardhadivasam. 
astamyam arabhya yavat paflcadasi dine dine saiva puja kartavya . 
tato anenaiva vidhina likhitamatrena pamcanantaryani karmani sarva- 
papani casya ks£Qram yasyanti, kusalair dharmair vivardhisyate. 
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uttaptaviryo bhavisyati, sarvadharmesu kayasukham anuprapsyati, 
tanvlbhavisyainti ragadvesamohamanakrodhah. Tena likhapayitva 
^^purvamvikhl sadhatxiki tathagatapratima avalokite^varapratlma ca 
sadhatuki sthapya sadhatuke caityayatane^ puspadhupagandhai dipaii 
ca udaratara puja kartavya. astairyam arabhya yavat pailcadaSi sarva- 
satvamahakarunacittena bhavitavyam iuciiuklabhojina aryastamgopa- 
vasopavasitena suhrtsahayakena maTiokrodhamatsaryaparivarJitena 
dine dine udarataram puja krtva trsandhyam japo astaiatiko datavyah; 
dipadhupapuspagandhani datva sumanapuspastaSatai(ica) aryavaloki- 

• g . . . 

tesvarapratima trsandhyam ahantavya . vajrapanel ca dhi^o datavyah; 
daiadiiam abhinamaskrtya paScimena bhimaya devyah purvenanopamayah 

urdhvena Sairikhinya bali(r) nanarasapayasadadhyodanam caturdiiam 

• • • 


kseptavyah. tatas tasya na kaicid viksepa karisyati samtraso, 

nanyathatvam cittasya; sarvesanaip ca astusatiko Japah aatasatasumana- 

puspais (ca) samcodanam^. CaneDnaiva^^ vidhina purvasecom krtva tatah 

purnapomcadasyfim catvari piirnakumbha sthapya dhiipacandanakunduru- 

kakarpuran datva dipas catvarinanagandhadhvajapatapatakasuvarna- 

12 ^ 

rupyabhandai tarn prthivipradesam samalamkrtya dadhimadhupayasada- 

• • •• • «« 

dhyodanain anyani ca yathalabhena balim caturdiie datva nivedya 
sumanapuopastasatair ekaikam Japya caturdisc kseptavyara purvavat 
tatah tr*astaiatai sumanajatipuspair ekaikam japya aryavalokiteivara- 

• * * * 13 

pratima-r-ahantavya . tatah sa pratima kampisyati, mahanirghoso 

bhavisyati, raimayo niscarisyamti, prthivikampah . tatah sarva- 

* • • • • • • 

karmani sarvakaryani casya samrdhyisyamti, tathagatadarsanam bodhi- 

• • • • • 

satvabhumipratilambhnh sarvasatvavnndaniyo bhavisyati, dhanadhfinya- 

- 15) 

kosakosthagarasamrddhah sarvavyadhiparivarjita cirajivi sarva- 

• • • • 

Satravah sarvarajarajaputramStya CtasyaD darsanabhikamksino bhavisyamti 

* > _ ( 15 

kimkaruli sarvaklcSaragadvesamohapraViInali ; na ca jalu priyavipra- 

• • • • • 

yogam bhavisyati; mahadr^abalavlryasampannah tejavam tiksnendriya 
buddhimtim sarvasatvadayacitta dharmajflo^ yava£ cyavannkale buddham 
bhagavantam aryavalokitesvaram paSyati, maitraviharl kalam karoti 
dharman deSayamanam; yathepsltesu buddhaksetresu mahacakravartikulesu 
yatranusmrtim karoti tatropapadyate; anyani cariekani gunasahasranl 
pratilapsyate. 

vy(a)karanam (xx)ma kar&se (this is written between the 
lines and is not very clear; whether that marked (xx) is the remains 
of two nksnrns or just ‘mudge marks Is Impossible to tell); B: 
vy^aranaili abhikamxx... T: (,.. gan la la ji Itar de b5in gSegs pas 
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yoiis su bsgrubs pas yon tan de dag mnon par 'dod cin) lun bstan pa 

dan / (kho bo yan mnon sum du mthon ba dan Dutt gives vyakaranam 

• • 

mama kamksaCtel, but it is unlikely that Avalokitesvara was thourfib 
■ ■ 2)(2 

of as able to give predictions. A: sa prthivTpradesoh sa ca 

• • 

dharmabhanako suci susnatagatro svetavastrapravrtah; B: sa prthivl- 

pradeso sa ca dharmaxx.. .xxci susnatagatro svetavastrapraxx.... 'P: 

sa phyogs de dan chos smra ba de la yah mchod pa byas nas / lus legs 

par khrus byas pa gtsah mas gos dkar po bgos te / me tog dan / bdug 

spos daii spos dan / me tog phreh ba dan / byug pa sna tshogs dag gis 

mchod nas. Both T (althou^ it differs in some ways from the Skt) 

and the context indicate that sa prthivlpradeso, etc. , is the object 

of the following abhyarcya; we therefore have to take the string of 

nominatives as a case of nom. used for acc., or we must take it as 

a scribal error and emend. We have done the latter although other 

Gilgit texts show a clear tendency toward the use of nom. for acc.; 

cf. intro, to the ed.; a more definite grammatical statement must 

3) 

wait for a critical edition of StA. Both Mss. have likhata but T: 

bri bar bya'o suggests something like likhapayitavya and the pattern 

(inst. agent) + ger. + ger, + (inst. agent) + fut.pass.part, is 

extremely common in exhortatory passages of this kind. ^^B: kusala- 

5)(5 

mulaixx...; T: dge ba'i rtsa ba rnams. A: purvamukhi sadhatuka, 

etc.; T: de bzin gsegs pa'i sku gzugs sku gduh dan bcas pa dan / 

spyan ras gzigs dbah phyug gi sku gzugs sku gduh dan bcas pa zal sar 

phyogs su bstan te bzag la; once again nominatives (here in -I) 

functioning as accusatives (the -a endings could be taken formally 

as either nom. or acc.). ^Dutt gives caitayatane, which may be a 

printer’s error; but this form is also listed in the index which 

gives the impression that it is a legitimate variant of the word 

7) 

caitya. A clearly has caitya-; B: caixx.. There is a gap in B 
beginning after ma-. here gives gtor bar bya’o as the equivalent 

for ahantavya. bskul bar bya’o, suggesting with the context, 

a fut.pass.part, ^^^ane- is not found in the Ms. but must certainly 
be suxjplied; of. T: cho ga 'dl Kho nu, luid GMs i 60.9: tato ’nonalva 
vidhina. mar me kha bzi. ^^^A: sa; cf. n.2 above. ^^^T in 

the Pek. ed. here gives yet another equivalent for ahantavya: bstan 
par bya’o but Derge: bsnun par bya’o; cf. above n.8. ^T: sa yah 

g.yo bar ’gyur ro / sarvasatrava sarvarajarajaputramatya- 

darSanabhlknjiikoinB bhavlsyojntl • klinkarah safval;le.'3araf7idvof5amoha~ 

• •• • • •• • 
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prahlnah; T: dgra thams cad dan / rgyal po dan / rgyal bu dan / blon 
po mams kyari de la Ita ’dod cin gees smras byed par yan 'gyur /. 
chog ses pa dan. 

Avalokitesvara said; 'Whatever son of good family would desire 
these qualities as they were declared by the Tathagata, would desire 
a prediction, a face-to-face vision of me, the obtainment of samadhis, 
a vision of the Buddhas and bodhisattvas, the obtainment of possessions 
and overlordship, rebirth in a buddhafield, by him during a bright 
fortnight, being pure and with well-bathed linbs, having fasted the 
worthy eight limbed fast, beginning on the eighth day on a pure spot 
empowered by the Buddha, with perfumes and flowers, with flags and 
banners, with full jars having worshipped, that spot of earth and 
that pure reciter of Dharma having well-bathed linibs and covered with 
white garments, with various flowers and garlands and perfumes having 
worshipped, [it; i.e. this sutra or the dharani^] is to be caused to 
be written. Having made the [resulting] root of merit common to all 
beings, with a thought of friendliness towards all beings, with a 
thought of sympathy, with a thought of compassion, having established 
a thougjit of respect due to a guru towards the Tathagata, by him day 
after day it is [to be] written; so long he would write it, down to 
[only] half a day. Beginning on the eighth day, up to the fifteenth, 
day after day just that puja is to be performed. Then through just 
this rite, through it being merely written, the five acts having 
immediate retribution and all evil [done] by him will he exhausted; 
there will be an Increase in meritorious dharma, he will glow with 
vigour; in all situations he will obtain bodily ease; passion, hatred, 
delusion, pride and anger will be attenuated. By him after having 
had it written, having set up facing east an image of the Tathagata 
having a relic, and an image of Avalokitesvara having a relic, on 
the site of a caitya having a relic, with flowers, incense and perfume, 
and with lamps, the higher puja is to be performed. Beginning on the 
eighth day, up to the fifteenth, a thought of great compassion towards 
all beings is to be developed; by one having eaten [only] pure and 
clean food, having fasted the worthy eight-limbed fast, with a friend 
or companion, having renounced pride, anger and envy, day after day 
having done the higher puja, morning, noon and night the one hundred 
and eight intoning [of the mantrapadas] is to be given; having given 
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lamps, incense, flowers and perfumes, with one hundred and ei^t 

sumana (T: sna ma) flowers, the image of Avalokitesvara is to be 
2 

smote morning, noon and night* and incense : is to be given to 

Vajrapani. Having bowed to the ten directions - in the West to the 

- - 3 -A 

Devi Bhima , in the East to Anopama , in the upper region to 

Samkhini^ - an offering of payasa and dadhyodana having various 
flavors to the four directions is to be scattered. Then of him 
there will not be any distraction, fear, no mental fluctuation; and 
for all the one . hundred and eight intoning,with one hundred and 
eight sumana flowers is [to be] urged. Throu^ just this rite 
having performed the first sprinkling, then on the fifteenth, the 
day of the full moon, having set up four full jars, having given 
Incense,, sandal wood, ollbanum, and camphor [and] four lamps, with 
various perfumes, flags, painted clothes, banners, gold, silver and 
ornaments having fully adorned that spot of earth, having given, 
having offered to the four directions dadhl, madhu, payasa, and 
dadhyodana, or other food offerings in accordance with his means, 
having intoned [the mantrapadas] every single time with one hundred 
and eight sumana flowers, they are to be thrown to the four directions 
as before. Then having intoned every single time with three times 
one hundred and eight sumana flowers, the image of the worthy Avalo¬ 
kitesvara is to be smote. Then that image will trenfcle, there will 
be a great noise, rays of ll^t will shoot forth, [and there will be] 
a shaking of the earth. Then all his acts and all his duties will be 
successful; he will become one having a vision of the Tathagatas, 
obtaining the stage of the bodhisatvas, to be honored by all beings, 
having abundant wealth, grain, treasuries and stores, having thrown 
off all disease, long-lived; all [his] enemies, all kings, the sons 
of kings and ministers will come to desire a sight of him, will be 
[his] servants haying abandoned all the impurities, passion, hatred 
and delusion; he will never be separated from that which is dear to 
him, [he will be] possessed of great firmness, strength and vigour, 
possessed of brilliance, having sharp faculties, possessed of in¬ 
telligence, having a thought of sympathy towards all beings, one 
knowing Dharma, up to; at the moment of dying he sees the Buddha, 
the Blessed One, [and] the Worthy Avalokitesvara; he dies dwelling 
in friendliness and reciting dharma; in buddhafields (or) families 
of groat cakrnvartins :ln accordance with his wishes, wherever he 
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fixes his recollection, there he is reborn. [These] and many other 
thousands of qualities he will obtain. 

^^The text here is strangely elliptical, leaving the object of 
likhapayitavya to be understood. I have supplied an object on the 
basis of the sentence which immediately follows the passage I have 

quoted: evam bhagavam bahugunakaro 'yam dharmaparyaya imani ta Crd: 

- -* : 2 ): 

cal dharanimantrapadani. ahantavya appears to be an expression 

for what in texts like the Adikamiapr’adZpa is called tadanavidhi; 

cf. L. de la Vallee Poussin, BouddhLsme^ itudss et mat^viaux (London: 

1898) 193; 218-20. There are, as indicated above, several Tibetan 

3) - - 

equivalents: gtor bar bya, bstan par bya, bsnun par bya. Bhlma 
herself presents her own 'dharani' and ritual at StA 75.7. ^^For 
the 'dharani' and ritual given by Anopama see StA 71.1. ^^The 
'dharani' and ritual given by Samkhini occur at StA 74.4. 

The next ritual from StA is also connected with a pratijfla, here 
made by the mahayaksini Anopama; cf. StA 71.If. 


GMs i 72.3-73.6; Ms. no. 30, fol. 1788.3-1790.4; Ms. no. 35, fol. 
1835L.1-1835R.3; Pek. vol. 27, 276-2-1 to 3-5. 


yah kascid bhagavam gmarthi dhanadhanyarthi sarvasatvavasi- 

• • • 

karanarthi bhave mahaCdhai^aisvaryam rajyatvam vidyadharatvam abhi- 

kamkse mamapi sammukhadarsanam, tena astamyam siaklapakse nave patake 

• • • • ••• • • 

acchinnadase ke^apagate sucina citrakarena aryastamgopavasopavasitena 
aslesai ramgair navabhajanai sthai citrapayltavyam madhye tathagata- 
pratima dharman desayamana, daksinenaiyavajrakrodho vajram bhrama- 
yamanah sarvalahkaravibhusitah Cpuspal^lardhacandraharah sveta- 
vastrapravrtah, vamaparsve anopama ^arakandagauri sarvalamkaravi- 
bhusita svetavastra padmahasta samasvasayamtr . tatah sucina 
vidyadharena aryastamgopavasitena sucau sadhatuke tathagatasthane 
ksirayavakaharena svetavastrapravrtenatmadvitlyena^ astamyam 
purvasecam krtva nanapuspagandhadhupadipaih pujam krtva trskrtva 
tr-astasatiko japo datavyah; ekaikam sumanapuspam japya tri-asta- 

satalh sa pratima ahantavya^; tathagatasya vajrapanes ca purvataram 

‘ _ _ - 7 - - ‘ 

pusp8.dhupagandham datavyam, balipayasadadhyodanam nanarasam nana- 
madyam caturdise kseptavyam; purnapamcadasyam anehaiva vidhina balim 

• • , . - . • g • 

anyams ca yathalabhena dhupakarpurakundurukacandanam mraksam 
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datavyam sugandhatailena dvau dipau datavyau. tatrahom svaruoeno- i 

patisthisyami, yathepsitam varam dasyami samadhilabham okasagarnanaiti 
antardhanam rajyatvam balacakravartitvaip vidyadharatvajn nidhivadam 

dhatuvadam paracittajfianam dlrghayiiskatvam, sarvasatvanam maitra- 

• • • • • 

cittena bhavitavyam, etc. 

^^Almost three fourths of this pas-^age is missing in B; see 

2 ) 

below n.7, Ms omits -dha-, but cf T; nor gyi dhan phyug chen po 

3) 

dan /. T: me togs phreri ba dan / zla gam dan / se mo dos br^yan 

li) 

pa. T: sug pa na pad ma thogs sin yan dag par dbugs 'byin pa'i 
tshtil du mchis pa bri bar bgyi'o. grogs dan Idan pa. ^^Again 

R In the Pek. ed. has bstan par bgyi'o, but in the Derge ed. bsnun 
pqy bgyi. B starts here. have followed Butt in reading 

mraksam; A has smrksam or oprk.sam; D: ..xx(ks)an; T sin mu sa dag, 
which I do not vinderstand, although it is probably the name of a 
plant. (Pek.) de Ita 'tshal ba, (Derge) gter la 'tshal ba. 

I'/hosoever would come to be desirous of qualities, of possessions 
and grains, of subjugating all beings, would desire great possessions 
and lordship, sovereignty, the status of a vidyadhara, a face-to-face 

vision of me, by him on the eighth day of the bright fortnight, on 

1 2 3 

a new piece of cotton with its fringes uncut and free of nap , 

he is to have painted by a pure painter who has fasted the worthy 

4 

eight-linibed fast, with unmlxed colors placed in new pots, [the 
following:] in the middle an image of the Tathagata teaching Dharma; 
on the right, the Worthy Vajrakrodha brandishing a vajra, adorned 
with all ornaments, having a necklace of half-moons and a garland 
of flowers, covered with white garments; on the left side Anopama,white 
as; the stem of Sara grass, adorned with all ornaments, having 
white garments, having a lotus in [her] hand, [and in the aspect 
of] giving confidence. Then by a pure officiant^ having fasted the 
worthy eight-linibed fast, at a pure place [devoted to] the Tathagata 
and possessed of a relic, having oaten milk and barley, being covered 
with white garments, together with a second, having performed the 
first sprinkling on the eighth day, with various flowers, perfumes, 
incerijses and lamps having don,e puja, three times the three times 
onde hundred and eight intoning [of the mantrnpadns] is to be given; 
having Intoned over one after another sumana flower , with three 
times one hundred and eight, that image is to be smote. To the 
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TathagatKa and to Vajrapani the very first flowers. Incense and 
perfumes are to be given, [then] an offering of payasa and dadhyodana 
having various flavors, [and] various drinks in the four directions 
is to be scattered. On the fifteenth, the day of the full moon, 
through just this rite an offering and other things such as ground 
incense, camphor, ollbanum and sandal wood, in accordance with his 
means, are to be given; two lamps with sweet smelling oil are to be 
given. I there in ny actual form will come to stand; I will give 
excellent things as they are desired: the obtalnment of samadhls, 

[the ability of] travelling through the air, invisibility, sovereignty, 
the state of a powerful cakravartin, the status of vldyadhara, the 
ability to locate treasures, the art of alchemy, knowledge of others 
thoughts, longevity; and he is to become one having thoughts of 
friendliness towards all beings, etc. 

1 ) 

The ritual described here connected with the pata has much 

in common with those from the Mcfl^uertmilakatpa which have been 

studied by Lalou, loonogr'ophie des itoffes peintes (Pata) dans le 

Mafljuivirmtakalpa (paris: 1930). The Importance of the passage in 

StA for the history of the development of this ritual lies in the 

fact that it describes a form of the rite which is much less elaborate, 

and probably earlier, than those found in the Mafl^M^ntmulakalpa• 

2) 3) 

■^Lalou, p.61: "dont la frange n'a pas ete coupee”. 'Lalou, p.53 
and n.2: "rase". Lalou, p.30: "des couleurs franches". 

^^vidyadhara translated here after Lalou, p.24 "I’officiant". 

A final text from StA is: 

StA: GMs i 80.15-22; Ms. no. 30, fol .1805.3-1806.3; :is. no. 35 
deest; Pek. vol. 27, 278-2-4 to 2-8 

tasmat tarhi taih kulaputraih kuladuhitrbhir va sarvapayair 

• • • 

atmanam parimoktidcamena satkrtya ayam dharmaparyayah pujayitavyo 

^^dharayitavyah satkartavyah^^ parebhyah samprakasa^/ltavyah manasa 

• » • ’ • • • 

dharayitavyah dimbadamaraduhsvapnadumimittesu akalamrtyugomara- 

"... •' • ( 2 * 

pasumaraCmanusama3rebhyo nanavyadhibhayopadravebhya imam dharma- 

paryayam pujayitva vadayltavyah dhvaje va ucchrepitam krtva piijayitva 
nanagandhapuspadhupavadyaih pravestavyah caturdi§e balin datvabhina- 
maskrtya puspadhupagandhaih sarva ity upadravah pr^amara yasyanti. 
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l)(l 2)(2 

T omits dharayitavyah satkartavyah. T gives this phrase 

in a form which differs somewhat in both gi’ainmar and vocabulary: 

khrug khrug dan / 'khrug slon dan / rmi lam nan pa dan / Itas nan pa 

dan / dus ma yin par 'chi ba dan / gnag nad dan / phyugs nad dan / 

mi nad dag daii nad dan 'Jigs pa dafi / ^od pa sna tshogs dag la ... 

3) 

T: 'Jug par byas na. 

Therefore, in that case, by those sons and daughters of good 
family, through the desire to free themselves from all unfortunate 
rebirths, having done honor, this discourse on Dharma is to be 
worshipped ... to be illuminated for others, to be preserved in mind; 
[by those desiring to be freed] from brawls, wrangles, bad dreams, 
and ill omens, from untimely deaths, death through cattle, death 
th’rou^ beasts, and death through men, from the many diseases, fears 
and disasters, having worshipped this discourse on Dharma, it is to 
be recited or, having raised it on a banner, having worshipped it 
with various perfumes, flowers, incenses and music, it is to be 
brought forth (i.e. in procession ?); having given an offering to 
the four directions, having done homage with flowers, incenses and 
perfumes, all disasters will come to be allayed. 

[For further examples of liturgical texts in StA see 58.11-13; 7A.17-75.3; 
and 76.11-77.13]. 

Bkp 40.11-Al.l; GMs iv Al.1-9; CBMs vi 1197.2-5; Pek. 187-5-3 
[text cited above p.217] 

Wherever in a village or city or town there could be [fatal] 
harm or an untimely death of humans or non-humans or four footed 
creatures who are afflicted with disease, there this book of the 
Ratnaketudh^anZ with the requisites for great puja is to be brou^t 
forth. Having been brou^t forth, by one being well bathed, having 
his limbs well annolnted, being dressed in new clothes, being 
continent, having mounted a lion-throne strewn with various flowers, 
perfumed with various scents, covered with various pastes, this 
book of the RatnaketudhavanZ then is to be read out. There all 
sicknesses and untimely deaths will be allayed. And there all fears 
and terrors and ill omens will disappear. 


0 
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Rkp 137.5-138.7; GMs iv 118.7-119.10; GBMs vii 1261.3-1262.A 
[text cited above p. 218] 

Whatever son or daughter of good family, or bhiksu or bhiksuni, 
or lay man or woman having bathed, having put on clean clothes, in 
a circular hall strewn with various flowers, perfumed with various 
scents, covered with various pastes, formed with various clothes 
and ornaments and fine cotton, well decorated with umbrellas and 
flags and banners raised aloft, having mounted a lion throne which 
is soft and comfortable to the touch, would 'recite* this dharani— 
of him nothing can cause a disturbance of thought or disturbance of 
body or disturbance of mind; nothing can deprive his body of breath; 
etc. 

SmD 100.12-16; GBMs vii 1326.3-5; Lhasa vol. 61, 199-1-1 
to 1-4 

yah kascid dharayisyati vacayisyati^lmani tathagatanamani 

2* .3' ’ ^ k 

kalyam utthaya lucina sarvabuddhanam puspadhupam datva sriyai 

mahadevyai candanadhupara datva vacayitavyani, sarvasrlm"^ adhi- 
gamisyati sarvasukhasaumanasyalabhl bhavisyati sarvadevatas ca 
raksavaranaguptim karisyanti sarvakaryasiddhis tasya bhavisyati. 

1) 2) _ . 

^Banerji has omitted vacayisyati. Ms.: kalyam; T: nan par 

(lahs) te. ^Ms.: sucinam; Banerji sucina; T: gtsah mar byas la / 

4) ^ 5) ■ ^ 

Ms.: sriyair. Banerji -sriyam. 

Whosoever will preserve, will recite these names of the 
Tathagatas (i.e. those listed at SmD 96.1f)» having risen at dawn, 
with purity having given flowers and Incense, to all Buddhas, having 
given incense of sandal wood to Sri MahadevI, [those names] are to 
be recited. [Then] he will realize all good fortune, he will obtain 
all ease and peace of mind, and all the devatas will guard, shelter 
and protect him; there will be success for all his undertakings. 

Once again, I think it is possible to make a nunfoer of preliminary 

.'1 

remarks concerning those passages and the rituals they describe. 

1) They Indicate that the Buddhism of Gilgit Iiad available to it 
a rich supply of liturgical texts co''*structure its ritual activity. 

Hint the rituals of !StA were actually practised at Gilgit Is almost 
certain from the fact that the personal names of the sponsors of the 
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ritual or manuscript have been Inserted into the mantrapadas in one of 
the two Mss. of StA (no. 30) recovered from digit (cf. GMs 1 56.5, 58.3, 
etc.). And there is no good reason for not assuming that the other 
rituals described in other texts - which are, it should be noted, much 
less elaborate - were not also actually performed. They also indicate 
that the ritual forms current or available at digit were entirely non- 
tantrlc in character: they are all public acts; they may be undertaken 
by anyone, monk or laymen; they require no Initiation, nor the instruction 
of any guru; and their intention is wholly exoteric. 

2) There appear to be a number of different features by which the 

various rituals can be classified. They can be classified according to 
whether or not they are performed for oneself {Rkp 137.5, StA^ 

Bhg [14]), or performed for another {Rkp 40.11, Bbp^ Bhg [18]). They 

can be classified according to their position vis-a~vis the fear of death: 
there are those for which death is already present and which are under¬ 
taken to allay the fears associated with the inevitable karmatic conse¬ 
quences of death, or rebirth (Bhg [18], Bbp). There are those which are 
undertaken to cope with fears associated with imminent, usually 'untimely* 
death, and those undertaken to cope with fears connected with the want of 
materials things - poverty, hunger, subjugation - on account of which the 
threat of death and the possibility for unmerltorlous action are greatly 
Increased (Bhg [14], Bkp 40.11, 137,5, StA, etc.). The last two are very 
often times found lumped together, as at Bhg [14], but both can occur 
separately. 

3) All are undertaken on the basis of a prior assurance of their 
karmatic efficacy. The assurance is given, in the form of a pranidhana 
(Bhg^ Bbp), a pratijHa (StA), or a statement on the part of the giver of 
the ritual. This is particularly important in regard to StA because the 
rituals it describes, when taken in isolation, can appear to be of a 
different character from those of Bhg and Bbpi but in the same way that 
the rituals of Bhg and Bbp are undertaken to bring into effect the vows 
of Bhaisajyaguru, Amltabha, etc., so the rituals of StA are undertaken 
to bring into effect the pratijflas of Avaloklta, Vajrapani, etc. And if 

it is accepted that when the conditions of a vow or pratijfia are fulfilled, 
it becomes a kind of natural - karmatic “ law, then there is conceptually 
nothing at all 'magical' Involved, 
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4) In all these rituals the verbal component is central. This 
verbal component is represented by the 'recitation' of texts {Bhg^ 

Rkp 40.11)i the 'recitation' of the name or names of one or more Buddhas 
(Bhgf Bbpf SmD), or the recitation of a 'dharani' (5t4, Rkp 137.5). This 
once again underlines the functional interchangeability, and therefore 
equivalence, of texts, Buddhas' names,and this kind of dharani. All 
belong in a single category. It is also worth noting that this centrality 
of the verbal component appears to be a constant in Buddhist ritual ofs^ll 
periods (cf. S.J. Tamblah, Buddhism and the Spirit Cults in North-east 
Thailand (Cambridge: 1970) 195-222; R.B. Ekvall, Religious Observances 
in Tibet: Patterns and Function (Chicago: 1969) 98-149; etc.). 

5) Almost all of these rituals - especially those described in 
comparatively greater detail - share a certain number of common features: 

(a) There is an insistence on adequate preparation, either the undertaking 
of the Uposadha fast {Bhg [14], [18], StA 67.19, 72.3), or the eightfold 
path {Bbp) y or remaining continent {Rkp 40.11). (b) The need for a certain 

state of mind is specified; one is to undertake the ritual after having 
produced thoughts of friendliness, compassion, etc., toward all beings 
{Bhg [14], Bbpy StA 56.11, 67.19). (c) The necessity of physical clean¬ 

liness is repeatedly mentioned {Bhg [14], StA 67.19, 11.3y Rkp 40.11, 
137.5). (d) There is a decided emphasis put on the need for the ritual 
preparation of the site {Bhg [14], StA 67.19, Rkp 40.11, Rkp 137.5). 

(e) And most indicate a specific time on or during which the ritual is 
to take place. All of these common features are in fact preliminary to 
the ritual Itself, and the fact that so much emphasis is placed on these 
preliminaries is in Itself significant. They indicate above all the 
necessity of firmly establishing the religious, formal, 'sacred' character 
of the act which is about to be undertaken, and the emphasis on mental 
preparation is unmistakable. This, of course, accords very well with the 
primacy given to the mental component in all Buddhist discussions of 
behaviour or karmatlc acts. 

If the preliminaries exhibit a common structure, this is equally true 
of the rituals themselves. Here the basic structure is fairly simple. It 
involves, as I have said, a verbal component, the recitation of a text, a 
dharani, or a Buddha's name, in conjunction with activity directed towards 
an image, a book, or a Buddha or Bodhisattva who may or may not be physi- 
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cally represented (e.g. SrriD) . The activity consists above all of giving 
'gifts' - flovrers, perfume. Incense, etc. - or of clrcumambulation, 
obeisance, etc. This again is the basic structure and it is common to 
all these rituals. And, again, this is especially important in reference 
to StA since the rituals there described are i.n detail more elaborate - 
there is reference to food-offerings made to the four directions, 
'sprinkling', etc. - but when these rituals are compared with those in 
Bhgt Bbpj Rkp^ etc., it is clear that these details do not affect the 
basic structure nor alter the fundamental character of acts involved. 

This, of course, is underscored by the fact that the conceptual framework 
which underlies the rituals of StA is, as I have Indicated above, funda¬ 
mentally the same as that which underlies the rituals of BTig^ etc. 

6) Finally, I think it is worth noting that in none of these rituals 
is there reference to the worship of stupas. This tends to confirm what 
I have suggested elsewhere (IIJ 17 (1975) 180-81), that the si^a cult 
was not a Mcdiayma form. As a matter of fact there are only two texts at 
digit which unqualifiedly advocate the worship of stupas, Mvk and the 
Adbhutadharmapavyayat both of which appear to be Hlnayana texts. [This 
affiliation is especially interesting in terms of the Adbhuta, since this 
text was taken over and made into Ch. I of the *Anuttara§rayasutraf an 
important Tathagatagarbha sutra (cf. J. Takasakl, "Structure of the 
Anuttarasrayasutra (Wu-shang-i-ching)", Indogaku Bukkydgdku Kenkyu 16 
(1960) 34). Takasakl's somewhat unrestrained speculations regarding the 
place of origin of the Adbhuta can, in light of its three digit Mss., be 
laid to rest.] Apart from this there are only two definitely Mahayana 
texts at digit which show any Interest in the stupa cult, Bbp and 5P, 
and in both - if I am not mistaken - far from being advocated, the st''pa 
cult is considered at best as an inferior cult form (for Bbp see JIP 6 
(1978) n.4; for SP, IIJ 17 (1975) 163-67, 180-81). I might also add that I 
have here only incidentally referred to the cult of the book. It is, how¬ 
ever, as firmly established and pervasive in the literature from digit as 
it is in Mahayana sutra literature as a whole. I have not dealt with it at 
length because I have already written about it elsewhere, and because the 
digit texts only confirm what I have already said without adding anything 
essentially new. 

* * * * * 
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b. Regardless of the criteria one might choose to use it seems that the 
passages studied above represent the dominant and most firmly established 
view of puja available at digit. It is not, however, the only view. One 
text in particular, SR, devotes a surprizing amount of space to developing 
other views. I think it is worthwhile to study these other views in SR in 
some detail because they indicate better than anything else I know the 
differences between what I have called karmatic and Bodhic Buddhism. 

I will first give the relevant passages - some of which are quite long - 
arranged into four separate groups; and then add what comments seem 
necessary. 

Group I. 

The whole of Chapter V is in form a purvayoga put in the mouth of the 
Buddha Sakyamunl. It is clear from Matsunaml's edition of the Nepalese 
redaction that there are significant differences between it and the digit 
text. Since Dutt in his edition has in almost all the important passages 
accepted the readings of the Nepalese Mss rather than those of the digit 
text, it seemed advisable to cite the whole of the latter as it occurs 
in the Ms. The Ms here is not, however, perfectly preserved. I have 
occasionally attempted to restore the missing portions on the basis of 
the Nepalese redaction and Tibetan, but only when the restoration appeared 
relatively certain. I have also often only Indicated that a certain spot 
in the digit Ms was damaged. In a number of cases the nature at least 
of the missing portion is fairly easy to surmise since it occurs in the 
middle of long lists of similar or related things: and in spite of the 
fragmentary nature of the text, enough survives to indicate clearly the 
nature of the argument as a whole, and to indicate that the argument in 
the digit Ms was fuller and more detailed than that preserved in the 
Nepalese text. 

I give below the text and translation of the most important passages 
together with a summary of the rest. 

SR Ch. V: GBMs ix (=G) 2498.6-2507.1; GMs ii 55.8-66.16; TDK 61 
(= N) 794.7-780.4; Pek. (= T) vol.31, no. 795, 278-4-7 to 280-1-6 

Ctena ca kiimara kalena tena samalyena rajfio mahabalasya vijite 
bhagavan ^osadatto nama tathagato rhan samyaksamhuddho utpanno hhut 
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Chi kumara raJ55a mahabalena bhagavan ^osadattaDs tathagato rhan 

samyaksajnbuddha paripurnam varsasahasrara nimamtrito bhut sardham 

• • ^ • • • • 

bodhisattvabhiksTisamghena C kalpikena paribhogenanava(fyena civara- 

pindapatralayDyasanaglanapratyayabhaisaJyapariskarena. Tena ca 

kumara kalena tena samayena tasya bhagavato ghosadattaCsya tatha- 

2 

gatasyarhatah samyaksambuddhasya sabodhisattvasah Dghasyotsado 

* * 3 4 

CIabha(satk)arasloka bhuf^. iraddhas pa brahmanagrhapatayo bhaga¬ 
vato ghosadattasya tathagatasyarhatah saCmyaksambuddhasya sabodhi- 

sattvasah^asyotsadam labhasatkara^Dllokam akarsuh. te ca iraddha 

• • • 

brahmanagrhapatayo ghosadattasya tathagatasyarhatah samyaksambuddhasya 

Clabhasaltkarayodyukta aCbhuvan yaduta lokamisapujaya rajfia eva ca 

ma3habalasya(nu)Siksamanarupa ^lanaparama abhuvad duribhuta pCrDatti- 

pattyah yaduta silasamadanad upava ... (at least 18 aksaras missing) 

... bhiksubhavac ca tathagatopasamkramanac ca paryupasanaCtaDi ca 

(paripr)cchanatas ca pari(pra)snakara(nata)l ca gambhi ... (about 

(6 " 

18 aksaras missing) ... Cbhalgavato' ghosadattasya tathagatasyarhatah 
* A ^ * 

samyaksambuddhasyaitad abhavan parihlyante vateme satvah sila- 

posadhasa... (about l6 aksaras) ...(pra)vrajyopasampado bhiksubhavac 

ca tathagatopasamkramanac ca paryupasanac ca pariprcchanataJ ca 

• • • 

paripra(lnakarana)ta(s) ... (about l6 aksaras missing) ... nac ca. 
Tatharu(pa) sukhopadhanat parihina; tadantaraCml sukhopadhanapari- 

suddhah yaduta lokamisa(puJay3ah te a... (about l6 aksaras missing) 

• • • • 

... Cf 25003 CtatkaDsya hetoh tathapi sukham idam yaduta lokamisa- 
pujaya. te ete satva drstadharmagurukal ca samparayaguruka^ ca 

• • • * *7 

yaCduta svargalokadyalambanataya natyantanisthah kuJsalamulaya 

tatreyam drstadharmagurukata . yaduta pamcakamagunabhiprayata. 

• • • • * • 

tatra katama samparayikaguru... (about l8 aksaras missing) ... katama 
atyantanisthakusalamiilagurukata yadutatyantaviluddhih atyantavimiiktir 

atyantayogaksemata aty ... (about l8 aksaras missing) ... nistha 

• • 

atyantaparinirvanam yat Ct3v ahara etesam satvanam tatha dharmam 

• • • • * 

delayeyaCml yad ami satva tada ... (about l8 aksaras missing) ... 

’ (8 
CdharmapuDjaya dharmapratipattya tathagatam pujayeyuh 

'^^This is an approximate reconstruction. Matsunami arid T have 
bodhisattvasam^ena bhiksusamghena ca kalpikena, etc.; such a reading 
is too long for the gap in G. Besides, with the reading of G, bhlk.su- 
samghena ca would be redundant. One of Matsunami's Mss has Only 
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sardham bodhisattvasamghena kalpikena, etc. If bhlksusamghena ca 

is set aside, the remaining text of N appears to fit the gap in G. 

2 ) 

Here again the text of N and T is too long unless we omit there 
> . 3) 

sasravakasahghasya ca. ■'N has labhasatkaram akarsvih, but this time 

• • 

T supports G: rfied pa dan bkar sti dah grags pa che bar gyur to. 

^^G has chravakal ca, but context and the occurrence of the same 
phrase a little further on shows this to be a mistake. Again 
Matsunami's and T's sasravakasan^asya must be omitted for the text 
in N to fill the gap in G; it here is omitted in two of Matsunami's 
Mss. ^^^^All of this is omitted in N and T. ^^This from N fits 
the gap perfectly in terms of space and matches perfectly with the 
syllables at the beginning and the end of the gap in G so I have 

o\ /O 

ventured to insert it here. '''■ For the whole of this passage N and 
T are much shorter than G: parihlyante ca te me sattvah Sllaposadha- 

samadanatas tathagatanam upasamkramanatas tathagataparyupasanato 

• • 

brahmacaryavasatah pravrajyaya upasampado bhiksubhavataS ca. ete 

sattvas tadanantaram sukhagiirukah. tatkasya hetoh tat ha hi tadanan- 

• • • 

taram siikham idam yaduta lokamisapujaya, ete sattva drstadharma- 

gurukah samparayagurukas ca yaduta svargalokadyalambanataya natyaii- 

• • 

tanisthah kusalamulaya. tatra kuraara katamat tad atyantanistham 

• • . * • • • 

ku^alamulam. yadutatyantavisuddhih atyantabrahmacaryavasah atyanta- 

• • • 

paryavasanam atyantanistham kusalamulam. yat tv aham etesam sattvanam 

tatha dharmam desayeyam yathanuttaraya dharmapujaya dharmaprati- 

• • 

pattya ca tathagatam pujayeyuh 

• • 

[And, 0 Crown Prince, at that time, at that period], in the 
territory of the king Mahabala, a Blessed One named Ghosadatta, a 
Tatha^ta, Arhat, Samyaksambuddha, appeared. Just so [0 Crown 
Prince, by that king Mahabala, the Blessed One Ghosadatta], the 
Tathagata, Arhat, Samyaksambuddha (N.B. hereafter these 3 epithets, 
which are constantly repeated in the text, are Ignored), together 
with the community of bodhisattva-bhiksus, was for a full thousand 
years presented [with suitable, with appropriate things], with the 
standard belongings (of a monk): [robes and alms-bowls and couches, 
and] seats and medicines to cure the sick. And, 0 Crown Prince, at 
that time, at that period, there was for that Blessed One Ghosadatta 
together with the community of bodhlsattvas an abundance of material 
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gain and honor and praise; and the believing brahmanas and house¬ 
holders (also) effected [an abundance of material gain and honor] 
and praise for that Blessed One Ghosadatta [together with the 
community of bodhlsattvas]. Those believing brahmanas and house¬ 
holders were zealously active for [the material gain and honor] of 
Ghosadatta, [that is to say, through puja through thlngs-of-thls- 
world], and there was an excellence of giving having a form imitating 
king Mahabala, (but) truly far removed from (real) practice, that 

is to say, from undertaking morality . from becoming a monk, and 

from approaching the Tathagatas, and from attending to and questioning 

and asking about profound (dharmas?) . (then) to the Blessed One 

Ghosadatta this thought occurred: 'Indeed these beings are deficient 

in [undertaking] morality and the Uposadha . in going forth, 

ordination and becoming a monk, in approaching the Tathagatas, in 

attending to and questioning and asking about (deep dharmas?) . 

Being of such kind they are deficient in what is necessary for 
happiness; (they think) having purified what is necessairy for happi¬ 
ness is different from that (l.e., from undertaking morality, becoming 
a monk, etc.), that is to say, (that it is) from puja through thlngs- 

of-this-world . [f 2500] what is the reason for that ? Just thus 

(they think) 'This is happiness', that is to say, by puja through 
thlngs-of-thls-world. And these beings are those who are concerned 
with the here-and-now, and those concerned with the hereafter, that 
is [to say], through the fact of having the world of heaven, etc., as 
a basis, (they are) such as have a limited end for their] roots of 
merit. This then is the state of being concerned with the here-and- 
now, namely: the state of desiring the five qualities of sense 
pleasures. And what then is the state of being concerned with the 

hereafter . (and) what (on the other hand) is the state of being 

concerned with roots of merit having an unlimited end ? Namely: un¬ 
limited purification, unlimited release, the state of unlimited 

security . unlimited parinirvana. Suppose now I, for those beings, 

should so teach dharma that those beings then. througih puja 

through [dharma], through the practice of dharma, would do puja to the 

' t 

Tathagatas. 

At this point Ghosadatta recites a series of gathas. I cite here 
those most relevant to thi*. subject matter of the prose section just 
quoted: 
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1 


lokamiseno nara sevatam nrnam 

• • • • • • 

sa tesa samdrstiku bhoti arthah 

* • • • • • 

niramisam dharmu nisevatam hi 

• • • • 

Cmaharitu artho bhavatl naranamD // 3 // 

na kasci buddha(h) purimena asld 

anagato bhesyatiCyo 'vatisthate 

• • • 

yehi sthitair evam agaramadhyeD 

prapta iyam uttamam agrabodhira // 7 // 

yo buddhaviran yatha gamgavalika 
upasthayya baliiikalpakotiyah 
yal CO CgrhatahD parikhinnamanaso 

’bhiniCskrameyya ayu tatra uttamah // 9 // 

• • 

annehiD panehi ca civarehi va 

puspehi gandhehi vilepanehi va 
nopasthita bhonti narottama jina 

yatha pravrajitva caCramana dharmam // 10 // 

ya£ caiva bodhim pratikahksamaD-Cf 2502D-naCh] 

• • • • 

satvartha nirvinna kusamskrtato 

• • • • 

ranyamukho saptapadani prakrame 

oyatn tato punyu visistu bhoti // 11 // 

• ‘ • • • 

// 3 // Of those men honoring a man with things-of-the-world, 
that for them comes to be (only) an advantage connected 
with the present life. But for men who have recourse to dharma 
not of the world, [that comes to be a great advantage.] 

// 7 // There was no Buddha whatsoever in the past, (nor) one 
that will be in the future [(or) one who is presently abiding, 
by whom dwelling thus in the household life] this most 
excellent, foremost awakening was obtained. 

// 9 // Who would attend on Awakened Heroes as numerous as the 
sands of the Ganges for many kotls of kalpas; and who, having 
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a troubled mind,[from the household life][would go forth - 
this (latter) is the most excellent of the two. 

// 10 // Through food] and drink, through robes or through 
flowers, through perfumes or through unguents, the Jinas, 
the most excellent of men, are not (truly) attended on as 
(they are by one, who) having gone forth, [is practising 
dharma. 

// 11 // And just who, desiring awakening], for the sake of 
beings being disgusted with unsatisfactory conditioned 
things, facing towards the forest-life, would stride forth 
seven steps - this [latter] is a more excellent merit than 
the [first]. 

After these gathas - vs. 11 is the last of the series - there follows 
another prose section, the contents of which may be summarized as follows: 
king Mahabala, having heard these verses thinks: "As I understand the 
meaning of that spoken by the Blessed One, the Blessed One does not praise 
the perfection of giving. That having an unlimited end the Blessed One 
fully praises; unlimited purification, etc." ([yathaham bhagavato 
bhasitasyaDrtham ajanami na bhagavan danaparamitam varnayati, atyantanistham 
bhagavan samvarnayati, atyantavisuddhim, etc.). He further reflects: "It is 
not easy for one dwelling in a house to accomplish the utmost practice of 
dharma or truly obtain it (nedam sukaraCm agarara adhyavasatanuttaram 

dharmapratipattim sarapadalyitum arthato vanupraptum)". He then resolves 

• • • 

to 'go forth', approaches Gliosadatta, obtains the Scunadhiraods shaves his 
hair and beard, etc., and 'goes forth'. After kotis of kalpas of studying, 
developing, etc., the Sanndhimjaj pleasing Buddhas, etc., he becomes a 
Buddha himself. The same series of events is then repeated in reference 
to the large group of beings who had approached Ghosadatta in the company 
of Mahabala. The chapter is then concluded with a gatha version of the 
entire purvayoga. The core of this gatha version is represented by the 
following verses: 

mahabalasyo vijitasmi buddho 

utpanna so devamanuCsyapujitah 
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labhitva raja sugatasmi IraDddham 

upasthahi varsasahasra purnam // 17 // 

tasyanusiksi bahu anyi satvah 

kurvamti satkaru tathagatasya 

lokamiseno na hi dhaCrmapujaya 

• • 

sasravakasya atulo ’bhuD utsadah :// l8 // 

abhusi cittam purusottamasya 

• • • * 

desesyi dharmam imi dharmakamah 
yaCn] nuna sarve prajahitva kaman 

iha pravrajeCyur mama sasanasmin // 19 // 

sa bhasate gatha3 naranam uttama 

samlekhadharmam sugatana Siksam 

• • • • 

grhavasadosas ca anantadu^ha 

pratipatti dharmesv aya dharmapuja // 20 // 

Csrunitva gatham tada raja parthivo 

• • 

eko vicinteilti rahogato nrpah 
na sakyu gehasmi sthihitva sarva 

pratipadyitum uttamadharmapujah // 21 // 

• • 

sa raju tyaktva yatha khetapindam, etc. 

• • • • 

// 17 // A Buddha appeared in the territory of Mahabala; 

he was [worshipped] by devas and men. [The king, having obtained] 

faith [in the Sugata], attended on him for a full thousand years. 

// 18 // Many other beings imitating him did honor to the 
Tathagata through things-of-this-world, but not [through 
puja-thfough-dharma. And there was (also) an immeasurable] 
abundance [for his sravakas.] 

// 19 // (Then) a thought occurred to the Best-of-men; 'Suppose 
now I would teach dharma to those desirous of dharma (so that) 
they all, having given up desires, would here go forth [in my 
teaching.] 
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// 20 // [He], the Most Excellent of Men, [spoke these gathas;] 
'An austere dharma is the teaching of the Sugatas; and the 
defects of dwelling in a household are an endless suffering. 
Practice in dharmas - this is puja-through-dharma.' 

// 21 // [Having heard (these) gathas, then the king, the 
lord of the earth,] the protector of men, in private, [alone, 
reflected (thus:)] 'It is not possible for all (those) 
having remained in a household to accomplish the most 
excellent puja-through-dharma'. 

// 22 // He (the king) having renounced his kingdom as 
(if it were) a wad of spit, etc., etc. 

Shorter passages of this type are: 

SR XXIV 29-30: GBMs ix 2620.7-8; GMs ii 318.7-10; Pek. vol. 31, 
308-3-6 = 3-8 (as a part of a larger description of the decline 
during 'the last time' the Buddha is made to say): 

siksa'vadatavastranam grhlnam ya mi dasita 

sa siksa tesam bhiksunam tasmin kale na bhesyatl // 29 // 

bherlsamkhamrdamgehl pujam kahentl te mama 

ya ca sa uttama puja pratlpattir na bhesyatl // 30 // 

// 29 // The discipline for the white-robed householders which 
was taught by me, (even) that discipline in the last time will 
not be undertaken by monks, (instead). 

// 30 // With kettle-drums, conches and tambours they will 
perform puja to me, but that which is the most excellent puja, 
practice, will not be. 

SR XXXV 3-5: GBMs lx 2722.5-2723.1; GMs iii 49A.1-12: 

buddhana kotinayutany upasthihed 

annena panena prasanna.clttah 
chatraih patakabhi dipakriyabhl 

kalpana kotl yatha gangavallka // 3 // 
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yas caiva saddharma pralujyamane 
nirudhyamane sugatana sasane 
ratrindivani eka CcaUreyya siksam 

idam tatah pu^u visistu bhoti !I ^ // 

ye dani teCsamD purusarsabhanam 

saddharmi lujyanti upeksa bhavayi 
na tair jina satkrta bhonti kecid 

na CO krtam gauravTi nayakesu // 5 // 

// 3 // Who would do homage to a great number of Buddhas 
with food, with drink, having a devout mind; [and so] with 
umbrellas, flags and with offerings of lamps for as many kotis of 
kalpas as there are grains of sand in the Ganges; 

// 4 // And who, when the Good Law is being destroyed, when 
the teaching of the Sugatas is being obstructed, for a single 
day and night would practise the discipline - this [latter] 
is a more excellent merit than the [first], 

II 5 II Who now would be indifferent when the Good Law of 
those Best of Men is being destroyed - not by them are any of 
the Jlnas honored, and no respect is shown to the guides. 

SE XXXII 278-79: GBMs lx 2692.5-2693.1; GMs li 452.9-16; Pek vol. 32, 
9-5 = 5-6 

fiTlntii rinjiiflflhf srtl.fitii ni sevfininno 

dhyanan vimoksams tathapi ca apramanam 
sunyanimittan satatu nisevamano 

na cirena so hi sugatu bhavati loke // 278 // 

esa hi puja paramavisista mahyam 

• • • • 

yah sllaskandhe pratisthita bodhisatvah 
sada sarvabuddha tena supujita hi 

ksayantakale ya sthitu bodhicitte // 279 // 

// 278 // Constantly pursuing morality, the samadhis, and so 
.also tlie trances, tiui releases, and the Imineasurables; 
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constantly pursuing the empty and sigi'less - he soon comes 
to be a Sugata in the world. 

// 279 // Which bodhlsattva is established in the categories 
of morality - just this is the most excellent puja to me. 

By him who has taken his stand on the thought of awakening 
in the final period of destruction are all Buddhas always, 
Indeed, well worshipped. 


Group II. 

SE Ch VI: GBMs ix 2507.1ff,aisli 67Iff; TDK 61, 779.Iff; Pek. 
vol. 31, 280-l-7ff. 

^[Then the Blessed One once again addressed the Crown Prince 
Candraprabha:] Therefore here. Crown Prince, by a bodhlsattva, 
(mahasattva, desiring this Samadhl and desiring quickly to awaken 
to utmost, right and full awakening) the preparation for this 
Samadhl is to be undertaken {CsamadhiDparikarma karaniyam; tin ne 
*dzin 'di yons su sbyan bar bya’o). Then, Crown Prince, what is 
the preparation for this Samadhl ? Here, 0 Crown Prince, a bodhi- 
sattva, mahasattva, [with a mind firmly established in great com¬ 
passion] is actively engaged in acts of puja directed toward 
[abiding] or parinirvaned Tathagatas; that is to say, (puja) through 
robes and alms-bowls and couches and seats and medicines to cure 
the sick [through the standard belongings (of a monk); through 
flowers and Incense and perfumes and garlands and unguents] and 
aromatic powders and strips of cloth and umbrellas and flags and 
banners, through (the music) of turyas ■ ,tadavacaras. And the 
root of merit (resulting from that) he tairas over towards the 
obtaining of this Samadhl (tac ca kusalamulam samadhipratilambhaya 
pariCnamayatil). [He, anticipating no dharma whatsoever] does puja 

to the Tathagata ([sa na kamcid dharmam akanksams tathalgatam 

• • • • 

pujayati; de chos gan la yan re ba*i phyir de biin gsegs pa la mchod 

par mi byed de /), not (anticipating) form, nor sense pleasures, nor 

objects of enjoyment, nor heaven (svargam), nor a retinue, nor 

2 

(anything) to be found in all the threefold universe. And moreover, 

3 

[he, having his thoughts on dharma ([dharmacittako bhavati]), not 
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anticipating (anything)], does not observe, does not apprehend the 
Tathagata through the dharmakaya, how much less will he apprehend 
him through something other than the dharmakaya^. Therefore in this 
case. Crown Prince, [this is the puja to the Tathagatas]([esa sa 
tathngatanam puJa]),, that is to say: the non-seeing of the Tathagatas, 
and the non-apprehension of a self, and the state of not anticipating 
the maturation of action (tathagatasyadarsanam SCtmalnas canupalabdhih 
karmavipStasya capratikamksanata.) [Having done puja to the Tathagata] 

- - - • • • j 

throu^ this [puja] having the three spheres purified, [the bodhi- 
sattva, mahasattva] obtains this Samadhl. ^^He through this turning- 
over in which the three spheres are purified, presenting however 
little (? kiyaparlttatapi) through flowers, garlands, perfumes, and 

unguents . (G damaged) ... he turns (it) over. For him the roots 

of merit from that are inconceivable, inconceivable the maturation; 
and he obtains this Samadhi; and quickly to utmost, right and full 
awakening [he awakens].^^ 

have not given the whole of the Sanskrit text for this 

passage for a number of reasons: it is rather straightforward prose; 

it is shorter and therefore less chopped up than the pieces from 

Ch. V; and the redactional differences do not appear to have been 

so great as with the latter chapter. I have however inserted the 

original into the translation between parentheses for all the 

passages which appear significant for the argument. Although the 

digit Ms for this passage is again fragmentary, enough survives 

to indicate that it differed in some ways from the Nepalese redaction. 

Where at all possible T have followed the digit text. Anything 

based on the Nepalese redaction - whether text or my translation - 

is enclosed within brackets, and the important points of difference 

between the two redactions are signalled in the following notes. 

2 ) 

G: na sarvatraidhatuke vyavacaranihsrtah; neither the Nepalese 

redaction nor the Tibetan translation have anything corresponding 
3) 

to this. G is missing here, and although N has sa akahksan and T 

de dod pa na, both what has preceded and what follows seems to suggest 

that a na has dropped out. I have therefore translated as if the 

. 4) 

text read sa na-akanksan. G; ...rmakayato pi tathagatam na-m-anu- 
pasyati nopalabhate-kirn amga punar anyam dharmakayata upalapsyate; 
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but N and T: dharmakayato ’pi tathagatam nopalabhate, kim anga puna 

rupakayata upalapsyate. the term trimandalaparisuddhi see BHSD 

258 ; here It would refer to the doer of puja, the act of puja, and 

ae object to which the puja is directed. To say all three are 

'purified' is to say that all three are regarded as ultimately empty, 

cf. the 3rd verse in the gathas which follow this section. and 

T hkve simply (... samadhim pratilabhate,) ksipram canuttaram samyak- 

sambodhim abhlsambudhyate. G, however, was fuller: (... samadhim 

* * • ' 

pratilabhate • so nena trraandailaparisuddhena parinamena kiyaparlttatapi 

• • • • 

puspamalyagandhavllepanena tatha _ (at least 20 aksaras are probably 

missing) ... rinamayati • tasya tatkusalamulam acintyam bhavaty 
acintyavipakain • imam ca samadhim pratilabhate • ksipram canuttaram 
samyaksarabodhi ... 

The last of the three chapters in SR which is wholly devoted to the 
question of puja is Qi. XXXIII. Since Filliozat ("La mort volontaire par 
le feu et la tradition bouddhique Indienne", JA 251 (1963) 21-51) has 
already published an almost complete translation of this chapter it will 
be sufficient here to give only a brief summary of its contents and to 
note those passages which articulate the conception, or conceptions, of 
puja which the chapter wants to establish. 

In form Ch. XXXIII is another purvayoga: in a past time there was a 
Tathagata named Ghosadatta; after teaching Innumerable beings, he parlnlr- 
vaned. A king by the name of .^rTghosa then built thousands of stupas and 
placed thousands and thousands of lamps on each stupa, and offered Incense, 
perfumes, etc. Being so engaged, he also assembled a large number of 
hodliliuillViiM, all ul wliom weiro. ivcllers of tlhunna, ami nLLeiiiled on Lhem 
with the requisites. One night, after doing magnificent puja at the stupa, 
the king with his followers goes to hear dharma from the assembly of bodhl- 
sattvas. Among that assembly there is a young bodhlsattva, Ksemadatta, who 
sees the Illumination of all those lamps and resolves to do puja which would 
surpass that of Srlghosa. He wraps his arm in cloth, soaks it in oil, iind 
sets it afire. The Illumination of his burning arm dims all the lamps of 
Srlghosa, the earth trembles, etc. Srlghosa, weeping at the loss of Ksema-- 
datta's arm, praises him In verse, and Ksemadatta answers him, also in verses, 
the most Important of which are the following; 
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SR XXXIII 12-15; GBMs ix 2700.2-4; GMs ii 463.9-16; Pek. vol. 

32, 11-3-1=3-4 

naivam syad amgahino 'sau yasya bahur na vidyate 

sa tu deva^ahina syaCd] yasya sllam na vidyate // 12 // 

anena putikayena pujita me tathagata 
acintiya daksiniya sarvalokasya cetiya // 13 // 

ananta yas trisahasra ratnanam paripurita 
pradadyaClllokanathebhyo buddhajfSanagavesakali // // 

asty esa laukiki puja anya puja acintiya 

ye dharmam cchunyaCnD jananti tyajante kayajivitara // 15 // 

// 12 // He for whom an arm does not (in fact) exist could 

not thus be deprived of a limb; but, 0 King, he for whom 

there is no morality would indeed be deprived of a limb. 

// 13 // By this foul smelling body are the Tathagatas 

worshipped by me - those Inconceivable Shrine.s of All the 
World which are to be honored; 

// 14 // (and) who, (even if) seeking the knowledge of a 
Buddha, having filled this boundless three thousand (world 
system) with precious things would present it to the Lords 
of Men - 

// 15 // 'ibis (still) Is worldly puj.n. The inconceivable 
puja is something (quite) different; those who know dharmas 
are empty, they reject (even the idea of) body and life. 

Ksemadatta then performs an 'act of truth (satyavakya) and his arm 
reappears. 

Apart from the verses quoted above, the important passages in the 
chapter are those which express the motivation behind the acts of puja 

^ mm 

of the two individuals. Srighosa's activity is expressed in the following 


terms; 
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tasya tathagatasya pariCnilrvTtasyapuJartham tathagatadhatugarbhanam 
caturasitistupakotlsahasrani karayam asa (2693.6); that is to say, his 
activity is undertaken simply "for the sake of worshipping that parinir- 
vaned Tathagata". Ksemadatta's activity, on the other hand, is expressed 
thus: yon(nv) aham imam samadhim akamksams tathagatapiijam kuryam (2695.7), 
"what if I, destving this Samadhim would do puja to the tathagata"; and: 
atha ksemaCdalttasya bodhisattvasya mahasattvasyadhyasayenanuttaram 
samyaksambodhim paryesamanasya tatha pradipte daksine bahau nabhuCtl 
cittasya mukhavarnasya vanyathatvam, "then since the intention of the 
bodhisattva, mahasattva, Ksemadatta, Was to seek utmost^ right and 
perfect awdkeningy so while his rlgjht arm was burning there was not 
(the slightest) change in his mind or of the expression on his face"; 
and finally: yenasau dlpito bahu buddhajhanasya karanat, "when that arm 
was burnt for the sake of the knowledge of a buddha". 

Shorter passages of the same kind are: 

SR XXXV 68: GBMs lx 2739.2-4; GMs li 522.3-6; Pek. vol. 32, 18-2 = 

3- 2 

pujam CO atulam karonti mudita puspebhi gandhebhi co 
grhya cchatradhvaja pataka vividha samgitibhandani ca 
no capi abhinandlsu bhavagatim jflatvana sunyam bhavams 

tena laksanacitrita dasabala bhasamti sarva disah // 69 // 

• • • • 

// 69 // Having taken up umbrellas and flags, banners and 
various implements of music, and with flowers and perfumes 
they, joyful, perform Innumerable pujas, but they do not 
rejoice in a state of existence, having known (all) existences 
as empty. By reason of that all the Buddhas in the (ten) 
directions appear ornamented with the marks. 

And 

SR XXXI 19-20: GBMs lx 2662.3-4; GMs il 400.7-12; Pek. vol. 32, 

4- 3-5-7 

teno pujita bhonti nayaka dvipadendrS 

yo *sau dharmasvabhavu Janatl sada sunyam // 19 // 

teno pujita sarvi nayaka ya atitas 

tatha te pujita ye anagata dvipadendrah 
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tehl satkrta sarvi nayaka sthita ye co 

yo 'sau dharmasvabhavu janatl sada sunyam // 20 // 

// 19 // That one who knows always that th<? n«lm-being of 
dharmas Is empty - by him are the Guides, the Leaders of 
men, worshipped. 

// 20 // That one who knows always that the own-being of 
dharmas Is empty - by him are all the past Guides worshipped, 
so also those who are to be the future Leaders of men are 
worshipped, and by him are honored all the Guides who [just 
now] abide. 

Group III. 

Sn XXIV 55-59: GBMs ix 2622.5-2623.1; GMs ii 321.15-322.12; Pek. 
vol. 31, 308-5-6 = 309-1-3: 

sllaskandhe sthihitva ca bahusrutyam uparjayet 

imam samadhim esantah pujayec chastu dhatavah // 55 // 

chatrair dhvajaih patakabhir gandhamalyavilepanair 

karayet puja buddhasya samadhim santam esatoli // 56 // 

• • • 

rafijanlyehi turyehi samgitim samprayojayet 
pujayed dhatiim buddhasyanavallno atandrltah // 57 // 

yavanti. Randhamalyani dhiipanam curnaoailiUam 

sarvais taih pujayen natham buddhajnanasya karanat // 58 // 

yavatl purvabuddhanam krta puJa acintiya 

anihsrtena bhiitvcnam samadhim santam csata // 59 //, etc. 

// 55 // Having taken his stand on the categories of morality, 
he would gain great learning; desiring this Samadhl he would 
do puja to the relics of the teacher. 

// 56 // With umbrellas, with flags, with banners, with 
perfumes and garlaiuls and unguents ho would do puju to the 
Buddha from a desire for this auspicious Samadhl. 
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// 57 //He would perform music with delightful turyas, 
he would do puja to the relic of the Buddha, confident and 
unwearied. 

// 58 // As many as are the perfumes and garlands, the 
incenses, the aromatic powders and strips of cloth, with 
all these he would do puja to the Lord for the sake of the 
knowledge of the Buddha. 

// 59 // As much as is the inconceivable puja done to former 
Buddhas through seeking for this auspicious Samadhl, having 
become one not relying on a basis; etc. 

In this passage - as in those we have already studied from Chs. VI 
and XXXIII - one performs puja for the sake of obtaining this Samadhi. 
Samadhl here, as throughout the 5amad?2ir*aja, is a multi-valent term; it 
may mean a particular samadhl - although the Samadhiraja as a particular 
samadhl is nowhere described or mentioned in the text - or it may mean 
the Samadhiraja-sutra. If it refers to n particular samadhi, then 'the 
intention to obtain the Samadhl' must be understood to mean the intention 
to realize or Incorporate into one's behaviour that particular concentrated 
insight; if it refers to the Samadhiraja-sutraj then the Intention to 
obtain that sutra cannot be understood to mean simply obtaining a parti¬ 
cular text , but must also mean the Internalization of the 'teaching' 
contained in that text, the internalization of the response to the world 
which that text articulates. Since this Samadhi/Sutra-teachlng is in 
several places in the text explicitly equated with the 'awakening' (bodhl) 
of the Buddha (sec for example XXXVI 15a quoted below), then to seek this 
Samadhi/Sutra-teachlng is to seek the awakening of a Buddha, and, in line 
with this, we find in the above passage, as elsewhere in similar contexts, 
the terms Samadhl, bodhi and buddhajnana used Interchangeably to express 
the goal toward which one is directed in undertaking puja. Passages of 
this kind are numerically the most significant kind of passage dealing 
with puja in the Samadhirada as a whole. They are found at II 8, 18; 

III 12; XIII 26; XV 5, 7, 8, 9; XVII 27; XVIII 9, 21, 50, 52, 53; XXIV 
38; XXV 3; XXIX 49, 50, 51, 52, 53, 54, 55; XXXII 233, 236; XXXVII 2, 

78-81. With these should also be grouped XIV 40, 49, 54 (idiere acts of 
puja precede a vow to become a buddha); XXXII 165, 277 (wltere puja Is 
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preparatory to obtaining this samadhi) and XXIX 114 (where puja is 
undertaken bhavantakarane). 

Group IV. 

SR XI 43-47: GBMs ix 2547.4-7; GMs ii 164.1-16; Pek. vol. 31, 

290-4-7 = 5-2. 

Csarva Jina atita pujitas te 

apal^rimita ya anagatal ca buddhah 
dasasu disasu ye sthitas ca buddha 

ima vara lanta samadhi deiayitva // *4*4 // 

yatha Cnaru iha kaJci punyakamo 

daiabaDlakaruCniDkan upasthaheyya 
aparimita ananta kalpakotl- 

r aparimitam ca janetva premu tesu 11 // 

ivTtiyu naru bhaveta punyaCkamo 

3 _ 

itu paramarthanayat tu3 gathaCmD ekam 
dhariya carimakali vartamane 

CpuriDmaku puny a kalam na bhoti tasya // *46 // 

• • 

pararaa iya visista buddhapuja 

carimaCki daruni kali varttamane 
ca3*tupadam ita gatha eka Irutva 

dharayi pujita tena sarvabuddhah // *47 // 

^^The Gilgit Ms for this passage is fragmentary so I have given the 

reconstruction - presumably based on the Nepalese Mss. - supplied by Dutt 

in brackets and will add in these notes the Tibetan translation which 

appears to correspond to the missing passages. T: 'das pa'l rgyal ba 

2 ) 

dpag med thams cad dan /. ^T: skyes bu la la bsod nams 'dod pas 'dir / 

3) 

stobs bcu Idan pa('!)... T: bsod nams 'dod pa yis / don dam tshul 'di 
4) 

las ni ... T: phyi ma mi zad dus su gyur pa'i tshe. 

// 44 // Having taught (Nepalese redaction: 'having preserved') 
this choicest auspicious Samadhi, [all the past Jlnas are 
worshipped], and which are the Iniiumorable future Buddhas, as 
well as the Buddhas now in the ten directions. 
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// 45 // As [some man desiring merit here] would serve those 
compassionate [Dasabalas] for Immeasurable, endless kotls of 
kalpas, having generated Immeasurable love for them; 

// 46 // (and) there would be a second man [desiring] merit; 
he during the last time would preserve a single gatha [from 
this method of the highest meaning] - that former merit is 
not (even a) small part of this (latter's merit). 

// 47 // This is the highest, most excellent puja of the 
Buddha:, having heard [during the last terrible times] a single 
gatha of [four] lines from this (text, and) then to preserve 
it - by that all Buddhas are worshipped. 

SB XXXVI 14-15a: GBMs lx 2749.4-5; GMs 11 547.7-11; Pek. vol. 32, 
21-4-8 = 5-1. 

tasmat kumareha ya bodhisatvo 

akamksate pujitu sarvabuddhan 

• • 

atita utpanna tathagatams ca 

dharetu vacetu imam samadhim // l4 // 

esa Chil sa bodhi tathagatanam // 15a // 

• * 

// 14 // Therefore, 0 Kumara, which bodhisatva here desires 
to do puja to all Buddhas, to the Tathagatas past and present, 
he should preserve, he should recite this Samadhl[raja-sutra]. 

// 15a // For this. Indeed, Is the awakening of the Tathagatas. 

Two further examples may be seen at XXXII 135 and 142. 

[Apart from the passages which have been referred to above, reference 
to puja occurs in the Samadhivaja in only two other forms: in epithets of 
the Buddha or of bodhisattvas at XVII 29, 165; XXIX 1; XXX 199, 204, etc.; 
and in narrative contexts where the term is used in a purely conventional 
sense (this is especially common in the nidanas of individual chapters) 
at II 5; X passim (the whole of this long chapter is given over to 
describing how various categories of beings - devas, asuras, etc. - 
performed puja to the Buddha as he entered Rajagrha); XVI 28; GMs il 
217.5,8; XVII 107; GMs 11 275.2; XX 6,8; XXI 26; etc.] 
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The following points might be noted in reference to these passages. 

1) As I have intimated at the beginning, passages of this kind are 
found at digit in SR alone. In this sense they undeniably represent the 
minority view and this position within the literature as a whole must be 
clearly kept in mind. 

2) It is obvious that the compilers of SR were inordinately pre¬ 
occupied with the 'problem' of puja. There is perhaps no other single 
topic which receives so much attention. It is equally ob\dLous that their 
response to the 'problem' was by no means consistent. The passages in 
which we find this response in fact fall naturally into no less than four 
groups. 

3) The first kind of response is found in our Group I. I refer here 
specifically to Ch. V. The construction of the argument of Ch. V is 
basically rather simple. It consists of the juxtaposition of a series 

of paired opposites. At the simplest level the opposition is between 
'what people do' and 'what people ought to do'. In the first prose section 
this opposition is expressed in terms of type of behavior - puja through- 
materlal-thlngs versus practice or practice of dharma (which at the end 
of the section is called 'puja-through dharma') - and in terms of differ¬ 
ence of intention - concern with things-of-this-world, with the hereafter, 
with having, a limited end for one's roots of merit, versus being concerned 
with roots of merit having an unlimited end. Verse 3 repeats the first 
opposition with only slight variation in terminology, while verses 7-9 
express it with a new set of opposites: living as a householder versus 
'going forth' as a monk. Verses 18 and 20-21 then recapitulate what has 
gone before, giving final expression to the basic sets of opposites in 

terms of satkaru ... lokamlseno versus dharmapuja, and grhavasa versus 

• • * 

pratlpattl dharmesu. 

• 

At this stage two points can be noted. First, since Ch. V takes as 
its point of departure 'wh ,'t people do', and since its entire emphasis is 
on contrasting this with 'what people ought to do', it seems fairly obvious 
that what we have in this chapter is a conscious attempt to redefine and 

:f I ■ 

redirect what was in fact the pre-existing and prevalent conception of 
puja. The text is not simply developing a polnt-of-vlew, but is veaating 
to a polnt-of-vlew already firmly established. The second point to be 
noted is that this reaction is in no way a new one in the history of 



Buddhist doctrine. If for the sake of simplification we express the 
opposition in terms of puja versus pratipatti, then its similarity, its 
virtual sameness, with the attitude which - though it only rarely receives 
formal expression - dominates the entire Pali Canon as we have received it, 
is strikingly apparent. In the Mdhapavinihhcma-r.uttanta V.3, when the 
Buddha is near his end, the Sala trees bloom out of season and drop their 
flowers on him, heavenly flowers fall from the sky, and heavenly music, 
all for the sake of doing puja to the Tathagata (tathagatassa pujaya). 

But the Buddha turns to Manda and says: 

na kho ananda ettavatta tathagato sakkato va hoti gurukato 
va raanito va pujito va apacito va. yo kho ananda bhikkhu va 
bhikkhiml va upasako va upasika va dhammanudhammapatipanno 

viharati samlcipatipanno anudhammacarT, so tathagatam sakkaroti 

• • 

gurukaroti maneti pujeti paramaya pujaya. 

But not, Ananda, by such is the Tathagata honored or revered 
or reverenced or worshipped or adored. But which monk or nun 
or lay man or woman abides practising in accordance with 
dhamma, correctly practising, acting in accordance, that one 
honors the Tathagata, reveres, reverences, worships and adores 
him through the most excellent puja. (Cf. the 'paraphrase'(?) 
of this passage at JatakamaZa (Kern ed.) 207.13-17.) 

Clearly then, the attitude which is being expressed by Ch. V of the 
Samadhiraja, the attempt to substitute for the conception of puja-as- 
worship a conception of puja-as-practice defined primarily in the sense 
of monastic discipline, is not unique to it. As a matter of fact it 
appears to have been an old attitude which was shared by at least some 
members of both the Mahayana and Hinayana. This is further illustrated 
by the fact that the whole of this chapter of a Mahayana text could have 

ii 

easily been accepted as doctrinally 'orthodox' by even the most conserva¬ 
tive Theravadin monk. That it was not the predominant attitude in Buddhist 
India, however, is equally well illustrated by our other texts, as well as 
by the richness of even the mere remnant of surviving Buddhist art and 
religious architecture. 
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We also find exactly the same opposition between puja and practice 
expressed In the shorter passages cited under Group I and it Is important 
to note that all these passages respond almost exclusively to what can be 
called the behavioral component of the 'problem' of puja. 

4) A second, more complicated response. Is found in the passages 
cited under Croup II. I begin here with Ch. VI. Cii; V, although it 
refers to a difference of intention. Is, as we have seen above, primarily 
occupied with the behavioral component, with kinds of action - worship 
versus practice, dwelling in the liouse versus 'going forth' as a monk. 

Ch. VI, on the other liand, wants to respond to tlie problem from quite 
a different angle, and its response appears to involve at least three 
different components. First, in terms of the beliavloral, Ch. VI does 
not wish to exclude puja-as-worshlp. On the contrary, this is the only 
type of activity wliich our cliapter envisions, and wliat it understands by 
that activity is unmistakably spelled out: it is exactly that wlilch Ch. V 
called puja-through-thlngs-of-uhis-VTorld' . This then - in terms of the 
behavioral component - is what is to be done. But it is to be done with 
a particular Intention (the intentional component) and with a particular 
understanding (the cognitive component). 

As we have seen, Ch. V had already referred to the Intentional 
component, but it was limited to stating the contrast between the 
intention behind puja (concern with things of this world and the here¬ 
after) and the Intention behind practice (concern with r:Rots of merit 
having an unlimited end). Ch. VI, however, goes beyond this. It specifies 
that puja is to be undertaken as n "preparation" for this Sanindhl/Sutra- 
tenchlng, and that the roots of merit resulting from that puja are to he 
turned towards obtaining this Samadhl/Sutra-teaching. It also expresses 
the Intentional component negatively: it is not undertaken for the sake 
of objects of tlic world, lieaven, nor anytlilng In tlie tliroofold universe. 

For Ch. V this appears to have been the only possible Intention behind 
puja-through-things-of-thls-world, but Ch. VI, by not accepting this 
limitation, and by Introducing a more acceptable (to it) intention behind 
puja, clearly undercuts Ch. Vs opposition. It is Important to empliasize 
that the Introduction of this more acceptable intention is precisely tlie 
factor which allows Ch. VI - unlike Cli.V - to not only accept, but to 
advocate puj a-as-worshlp on the behavioral level. But Ch,. VI does not 
stop here. 
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If puja is to be done (behavioral), but is to be done with a particular 
intention (intentional), it is also to be done with a particular mental out¬ 
look (the cognitive component). What this cognitive component consists of 
is once again clearly spelled out by Ch. VI, first when it says: He, doing 
puja, "does not observe, does not apprehend the Tathagata through the 
dharmakaya, how much less will he apprehend him through something other 
than the dharmakaya"; and then in its final summation when it says: 

"This is puja to the Tathagatas, that is to say: the non-seeing of the 
Tathagatas, and the non-apprehension of a self, and the state of not anti¬ 
cipating the maturation of actions." That is to say, one behaves in such 
a way, one undertakes religious activity, though in so doing one does not 
'apprehend', one does not cognitively acknowledge an agent of this activity 
nor an object toward which that activity is directed; and one does not 
anticipate that acting in this way will have a definite result. However, 
the result of that action, more correctly the repetition of that action - 
the text is not talking about a single act of puja - is the obtainment of 
this Samadhi/Sutra-teaching, i.e., the internalization of the behavioral- 
cognitive pattern contained therein, and the relatively quick total inter¬ 
nalization of this patterned response to the world: religious activity 
without cognitive acknowledgement, that is to say, Buddhahood. Although 
much less clearly expressed, there is one other chapter in the Samadhiraja 
which is struggling to express something like the same idea. This is 
Ch. XXXIII. 

Clearly the author of this chapter - like that of Ch. VI - wanted to 

emphasize the intentional component in the action of K.scmadntta - it is 

mentioned three times in a relatively short space - and by so doing, 

^ — 

presumably, to contrast it with that of Srighosa. The demonstration of 
this difference in intention is elsewhere in SR apparently enough for the 
author to make his point. Here, however, ho seems to want to go beyond 
this, at least this is the impression one gets from vs. 14 where he says 
that even if one gives material gifts to the Buddha with the intention of 
gaining the knowledge of a Buddha, this is still laukiki puja. The author 
also seems to imply in vs. 13 - at least in the way I have understood it - 

that although much superior to Srighosa's gifts, Ksemadatta's apparent 

• » 

gift of his arm is still in the category of worldly puja (this is narra¬ 
tively indicated by the fact that the result of both acts, although quanti¬ 
tatively different are qualitatively the same, i.e. 'illumination' in the 
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sense of actual light). What out author, in fact, wants to emphasize 
above all appears to be a cognitive pattern which would underlie even 
the intention. He indicates what he means by this in vs. 12 where he 
says in effect that there can be no loss of a limb for someone who has 
no conception of an arm, and in vs. 15 where he says that the puja 
acintlya - obvious the kind of puja he wants to argue for - is where 
someone knows all dharmas are empty and therefore rejects '(the idea of) 
body and life'. That such 'knowledge' is the real meaning of Ksemadatta's 
'gift' is also indicated by the last two parts of his three part 'act of 
truth': yena satyena dharmo 'sau bahur nama na vidyate / tena satyena me 
bahur bhoti ksipram yatha pnra // 21. // yenc satyena dharmo 'sau ksema- 
datto na vidyate, etc. 

All of the passages in our Group II then re.spond to the 'problem' of 
puja in terms not of the behavioral component, but in terms, first, of the 
intentional component, and above all in terms of the cognitive component. 
This means - and it is important to keep this in mind - that puja is 
unambiguously accepted and advocated if it is undertaken with an acceptable 
(to the compilers of SR) intention (obtainment of bodhi, internalization 
of the Samadhi/Sutra-teaching, etc.), and if it is approached and 'per¬ 
ceived' in an acceptable manner. 

5) The passages cited under Group III represent yet another kind of 
response, although it has much in common with that found in Group II 
passages. It, in fact, represents virtually the same response except that 
Group III passages do n^t go beyond the question of intention. All these 
passages presuppose the point of depature which in Ch.s V, VI and XXXIII 
is explicitly stated: they begin from what was obviou.sly the prevailing 
and predominant conception of puja in the environment which surrounded them 
a Buddhist environment - that is to say, puja-as-worship undertaken to 
secure material benefits in this life, or rebirth in a 'heaven' in the 
next. In approaching this situation they do not attempt a radical dis¬ 
placement of the behavioral component of puja-as-worship. Acts of puja 
are, again, not only accepted, but advocated (narratively it is stated 
that acts of puja have been, are being, or should be undertaken, depending 
on the individual contexts). What these passages want to do is simply 
redirect the intentional component of puja-as-worship, to substitute for 
material benefits, rebirth in 'heaven', etc., the obtaining, the inter- 
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nallzatlon of this Samadhl/Sutra-teachlng. They do not, unlike the 
passages in Group II, go beyond this, ^bracketing as it were the whole 
question of a cognitive component. As has already been noted passages 
of this type in the Saniadhiraja are numerically the most significant. 

Whether numerical significance is the same as doctrinal significance is 
difficult to say, but the fact that these passages represent the most 
common response in the text as a whole is not without interest. Certainly 
this is the least innovative of the attempted 'revaluations' of puja 
which the text develops and, as a consequence, perhaps stood the best 
chance of acceptance in what appears to have been a basically conservative 
tradition. 

6) Group IV passages represent an approach which plays a much more 
important role elsewhere, but which in the Samadhiraja is of minor 
importance. There are in fact only four passages in which this approach 
is developed. Here we find puja defined in terms of the preservation 

of the teaching, i.e. to preserve the teaching, usually in "the last time", 
is to worship all Buddhas. 

7) Apart from these more specific remarks, we can also add some more 
general observations concerning all of these passages taken as a whole. 

The first is that their defensive posture is everywhere apparent; every¬ 
where their discussions begin from the same point of departure. They do 
not develop their argument on its own terms, but always in reaction to a 
given situation and that situation is always the same: Ch. V begins, both 
narratively and doctrinally, with Mahabala and his people doing puja to 
the Tathagata through 'things-of-this-world'; Ch. XXXIII in the same way 
begins with Srighosa's elaborate performance of puja at the stupa of 
Ghosadatta; even Ch. VI, the one major discussion which in form is not a 
purvayoga, clearly begins biy taking puja-as-worship as a given. Puja for 
the authors of the Samadhiraja was a fact, and because of that, it appears 
to have been a problem. 

3) The general terms with which we chose to describe these responses 
as a group are Important. 'Chere appear to be at least three possibilities. 
They may be said to represent either 1) pieces of theological sophistry 
attempting to explain away a doctrinally embarrassing practice; or 2) they 
may express established views actually held by their authors and their 
readers at the time of their composition; or 3) they may represent tentative 
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groplngs, or the prototypes of arguments not yet perfected in what was a 
genuine and on-going attempt by the developing sunyatavadin world-view to 
incorporate into itself the accepted and predominant forms of Buddhist 
praxis. Although there are occasional hints of something like the first 
possibility, the repetition, the lack of consistency, the multiplication 
of alternate approaches, strongly implies that the most appropriate 
characterization is th^ third. 

9) It is also important to note what is and what is not criticized 

in these passages. There is no explicit criticism of the cult of the book 
or book-worship, nor the cult of Images, nor - significantly - of the 
ritual use of dharanis. Nor is there any criticism of pujn undertaken for 
the sake of gaining rebirth in a buddhafield. The great majority of these 
passages, however, either explicitly or implicitly take as the object of 
their criticism activity connected with the worship of stupas. They also 
explicitly criticize puja undertaken for the sake of rebirth in 'heaven' 
(svarga). I think, therefore, that it is clear that however much the 
conception of svarga and the conception of a buddhafield may appear to be 
alike in our eyes, the tradition itself never confused them. They also 
explicitly criticize puja undertaken for reasons connected with "the here- 
and-now" and with "the hereafter", with "sense pleasures" and "objects of 
enjoyment". This, of course, is an explicit criticism of some, if not all, 
of the fundamental intentions of karmatlc Buddhism. (It remains to be seen 
whether or not 'concern with rebirth in a buddhafield' would be included 
under the category 'concern with the hereafter' and, therefore, be at 
least implioitly criticized here.) 

10) As I said at the beginning of thLs section, these passages are 
important because they illustrate better than anything I know the differences 
between karmatlc and bodhlc Buddhism. And I think it will be obvious from 
all that has been said so far that these differences are not primarily be¬ 
havioral. The two 'Buddhisms' do not necessarily require two different 
kinds of religious activity. This is especially clear in BB Chs. VI and 
XXXIII. The differences are above all differences of intention. In one, 
religious acts are performed for reasons connected with '’the here-and-now" 
and with "the hereafter"; in the other, the same acts are undertaken for 
reasons connected with the obtalnment of bodhi. The cognitive component, 
though a significant presence in Chs. VI and XXXTIT, is not - when those 
passages are taken as a whole - of primary importance. 
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[15] 

Again further*j MaPlgusrtt which believing sons nr daughters of 

good family take up for as long as they live the threefold refuge 

(and) are without another devata; which preserve the five rules of 

trainingi which preserve the ten rules of training; which presei*VG 

the obligations of a bodhisattvaj the four hundred rules of training; 

again, whicdi monks, having gone forth from duelling in a house, 

preserve the two hundred and fif ty rules of training: which nuns 

pr'eserve the five hundred rules of training - which of these, having 

the (rules of) training and ohligations in accordance with what they 

have undertaken, afterwards come to be fallen from one or another 

rule of training (and) are afraid from fear of (rebirth in) an 

unfortunate destiny or unfortunate state: which of these worship and 

do puja to the Blessed One Bhaisafyaguruvaiduryaprdbha, the Tatha- 

gata^^; for them the suffering of the three unfortunate states is 

not to be expected. (And) any woman who at the time of giving birth 

experiences excessively sharp unpleasant feelings, (and) who 

worships and does puja to the Blessed One Bho.isajyaguruvai<&ryaprci>ha, 

- (23) . (3 

the Tathagata , she is quickly freed ; she will give birth to a 
son having all his lirrbs fully formed, handsome, beautiful, worthy 
of being seen, having sharp faculties, possessing intelligence, healthy 
having very little trouble; (and) it will not he possible for his 
vital warmth to be snatched away by non-human beings. 

Slks: if they, afraid from fear of (rebirth in) an 

unfortunate destiny, would preserve the name of the Blessed One Bhaisajya- 
guruvalduryaprabha, the Tathagata, and would perform puja (to him) in 
accordance with their resources' (Slks alone has the final clause); Z has 
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which perform puja to the Blessed One, etc.'; and T: which 

- - 2)(2 

would perform various kinds of puja*. X: '(and) who would recollect 

the name of, and perform puja to the Blessed One, etc.'; T simply 'would 
- - 3) (3 

do puja'. X: she delivers In comfort*. 


This section requires only a few brief observations. The first 
concerns the term ananyadevata. Edgerton, under ananyadeva (BHSD 20^), 
says: "...Bumouf, Lotus 581, followed by BR, not having (recognizing) 
other gods (implausible)." Althoug}i tliis meaning of ananyadeva as an 
epithet of the Buddha may be "implausible"; and although I have not met 
the term elsewhere at Gilgit, it is difficult to believe that this is 
not the meaning of ananyadevata in the present passage. [Outside of 
Gilgit see P.M. Harrison, The Tibetan Text of the Pratyutpanna-Buddha- 
Sajmukhavasthita-Samadhi-Sutra (Studia PhiZoZogioa Buddhioa^ Monograph 
Series I). The Reiyukai Library, in the press, IIB: des sans rgyas la 
skyabs su 'gro bar bya'o // chos la skyabs su 'gro bar bya’o // dge 'dun 
la skyabs su 'gro bar bya'o // tshul khrims yons su dag par bya'o // 
bslab pa'i gzi Ina yons su gzun bar bya'o // lha gzan med par bya zin 
bsam pa sans rgyas kyi rjes su son bar bya'o //•, 12B: dge bsnen mas gsum 
la skyabs su son zin lha gzan med par bya'o //; 12C: sans rgysis chos dan 
de bzin dge 'dun las / lha gzan med cin, etc.3 

A second point to be noted - and one I have already referred to - 
is that this passage makes it clear that the cult of Bhaisajyaguru was 
as mucii a 'monastic' cult as It w;j.s a lay one. As a imitter oC fact, 
this single passage refers to virtually every possible status within the 
Buddhist community: lay men and women, monks, nuns and bodhlsnttvas. 

This, in turn, further confirms the fact that karmatic Buddhism cannot 
be equated with "lay Buddhism", and that the concerns of karmatic Buddhism 
were sliared by at least some niembers of every group within the overall 
Buddhist community. 

A final point concerns the reference to "the four hundred nilen ol' 
training of the Bodhisattva". Tliis is the only such reference I know of 
at Gilgit, or anywhere else for that matter. (This same passage is quoted 
in the Siksasamuoaaya.) We have, in fact, very little definite information 
on a, or tlie, Mahayann Vinaya, and there may be. a very good reason for that 
there may not have been any. On this whole question there Is nothing that 

'.I 
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comes close to L. de La Vallee Poussin's "Notes bouddhique XVII - 
Opinions sur les relations des deux vehicules au point de vue du Vinaya", 
BCLS 16 (1930) 20-39. And it is interesting to note that the discovery 
of the Gilgit Mss. goes a long way towards confirming the essentials of 
what de La Valine Poussin puts forth as "opinions": we find at Gilgit a 
collection of literature which is essentially and overwhelmingly Mahayana; 
the Hinayana texts are both very few and very short. But the Vinaya which 
apparently governed this same community was that of the Mulasarvastivada. 
This situation is, cf coarse, to a large degree paralleled in the Tibetan 
Kanjur. [For some other interesting comments on the "Mahayana Vinaya" 
and related topics see L. de La Vallee Poussin, "Notes bouddhiques VII - 
Le Vinaya et la purete d'intention", BCLS 15 (1929) 201-17; N. Dutt, 
Asveats of Mahayana BudfLhism and Its Halation ix> Hinayana (TxJiidon: 1930) 
290-322; P. Python, \;inaya-Vini§aaya-Upali-Paid.praahai EnquSte d'Upali 
pouv une ex6g^se de Id disai-pline ^ (Paris: 19 73) 6-18.] 
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[ 16 ] 

Then again the Blessed One addressed the Venerable Ananda: 

^Will youy Anandaj believe, will you have faith when I will proclaim 
the qualities and blessings^ of the Blessed One Bhaisadyaguruvaidurya- 
prdbha, the Tathagata, Arhat, Sarnyaksaripuddha, or is there for you 
an uncertainty, a doubt or hesitation here in the profound range of 
the Buddha ?’ 

Then the Venerable "Ananda said this to the Blessed One: 'Not 
for me, 0 Reverend Blessed One, is there an uncertainty, nor a doubt, 
nor a hesitation in the dharnas spoken by the Tathagata. What is 
the reason for that ? There is no impure conduct in body, speech or 
mind of the Tathagatas. Blessed One, both the sun and the moon, 
though "having great power, though having great might, could fall to 
the ground; Sumeru, the king of mountains, could move from its 
established place; but never could the speech of the Buddha's be 
otherwise (than fact). Still, 0 Reverend Blessed One, there are"' 

3 ) 

beings having imperfect faculties of faith to whom, after having 

(3 

heard this range of the Buddha, it occurs thus : 'How can it be that 
through merely recollecting the name of that Tathagata there are so 
many equalities and blessings?' (And) they do not believe, they do not 
have faith in it, they repudiate it. For a long time this will be for 
their non-profit and disadvantage and discomfort, for their downfall'. 

The Blessed One said: 'It is impossible, An^ it is out of 

the question that of those on whose ear the name of that Tathagata 
should fall there could be (i.e. in the long rm) the undergoing of 
an unfortunate destiny or an unfortunate rebirth^. Hard to be be¬ 
lieved, Ananda, is the Buddha-range of Buddhas. That you, Ananda, 
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believei that you have faith - this is to be seen as the powei* of 
the Tathagata. And heve is no place for all disciples and pratyeka- 
buddhas, putting aside bodhisattvas^ mahasattvas, bound to one more 
birth. Difficulty Ananday is obtaining human birth. Difficult is 
belief and devotion in the Three Precious Things. Even more diffi¬ 
cult is hearing the name of that Tathagata. Without measurcy 'knanday 
is the bodhisattva course of that Blessed One Bhaisajyaguruvaidurya- 
prdbhay the Tathagata; without measme is his skill in means; with¬ 
out measure the extent of his vows. If I wanted to I could illuminate 
in detail the bodhisattva course of that Tathagata for a kaipa or 
more than a kalpay (and) the kaLpa would he exhaustedy but it would 
surely never be possible to reach an end of the extent of the 
excellence of the former VMs of that Blessed One Bhaisajyaguru- 
vai<^ryaprabhay the Tathagata. ’ 

1 ) ' . 

X, Siks and T all have simply the qualities'. ~ X, Z and 

Siks have instead 'in the sutrantas'. ^^^^Siks: ' ... who after having 

• • 

heard the range of the Buddha do not believe. To them it occurs thus! 

X: '(who) after having heard the range of the Buddha will speak 
A) 

thus: ...'. X adds: 'This situation does not occur'. 


a. I think that there can be very little doubt about the central import¬ 
ance of this passage. In a very real sense It is the king-pin on which 
all the rest depends since it indicates the authority on whicii the tenclilng 
Is to be accepted. Tt Is also Interesting to note that the central question 
being answered here has, even in its phrasing, a very modem ring: 'How can 
it be that through merely recollecting the name of that Tathagata there are 
so many qualities and blessings ?' The answer Bhg gives to that question - 
note that tlie answer actually precedes the question - is clear, concise and 
unequivocal: it can be because the Tathagata says it is so, and 'never could 
the speech of the Buddha's be otherwise (than fact)'. But before we make 
too much of this It is important to note what else is asserted in the same 
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terms in the literature of Gilgit. I give here a few examples and have 
restricted myself to passages which employ the same anyatha vocabulary; 

Vao (Conze ed.) 14f: api tu khalu punah subhute bodhisattvenai- 
vamrupo danaparityagah kartavyah sarvasattvanam arthaya. tat kasya 
hetoh. ya caisa subhute sattvasamjna saivasamjna ya evam te sarvasattvas 

tathagatena bhasitas ta evasattvah. tat kasya hetoh. bhutavadi 

• • • 

subhute tathagatah satyavadi tathavady ananyathavadi tathagatah 
na vitathavadl tathagatah 

Moreover again, Subhuti, by a bodhisattva such a giving of a 
gift 4-s to be performed for the sake of all beings. What is the 
reason for that ? Which, Subhuti, is this perception of a being, 
just that is a non-perception; which also are all those beings 
spoken of by the Tathagata, Just those are non-beings. What is 
the reason for that ? A speaker of what is, Subhuti, is the Tatha¬ 
gata; a speaker of truth, a speaker of such as it is, a speaker of 
that which is not otherwise is the Tathagata. Not is the Tathagata 
a speaker of that which is not so. 

STi XIV: (said of the Buddha) 

gaganam pateyya saha sasitarakehi 

prthivi vinasyet sanagaralailasamstha 

• • 

akaCsadhatur api ca siyanyathatvam 

no caivaU tubhyam vitatha bhaveya vaca // 9 // 
drstva tvam duhkhitan sattvan upalambharatah prajah 
anopalajnbham desesi gambhiram santasunyatajii // 10 // 


yadrse Siksito dharme tadrsam dharmu bhasase 

• • • • • 

abhumiCr atra balanam yavanta anyatirthikah // 12 // 
ye sthita atmasamjffayam te skhalanti hvidvasu 
jflatva dharmana nairatmyam skhalitam te na vidyate // 13 // 
bhutavadi mahavira bhutadhaCrmapratisthitah 

bhute satye sthito natha bhutamD vacam prabhasase // lU // 

• • • 
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ye sthita atmaCsamJffayam duhkhe te suprati3sthitah 
na te jananti nairatmyam yatra diihkham na vidyate // 24 // 
askhalite pade dharme desako ’si 
skhalitu na labhyati lokanathah 
Cavitatha gira samprabhasase tvamU 

duhkhamoksakara namas te natha // 2 ') 11 

bhajyad iyam mahi sasailarana 
kslyate sagarajalas ca tatha 
candro 'tha suryu dharanim prapated 

giram anyatha na puna bhasi jinah // 91 // 
sarvariga vakya parisuddha gira, etc. 

The sky together with the moon and stars could fall; 
the earth together with Its cities and mountains could 
disappear; and even the element of ether could become 
otherwise - but of you a speech which is not so could 
Indeed never be. // 9 // 

You, having seen beings suffering, men intent upon a 
basis, teach the profound, tranquil emptiness without 
a basis // 10 // 

In what kind of dharma you are trained, that kind of 
dharma you declare. Here is no place for the stupid, up to: 
other non-Buddhists. // 12 // 

Who are established In the perception of a self, they, 
the Ignorant, falter. (But) having known the absence of 
a self of dharmas, for you a faltering does not occur. // 13 // 
A speaker of what is, 0 great Hero, abiding in dharmas 
which are, established In what is, in the true, 0 Lord you 
declare speech of what Is // 14 // 

\ 

• • • • • • 

Who are established In the perception of a self, they 
are abiding firmly In suffering; they do not understand the 
absence of a self in which suffering does not occur. // 24 // 
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(But) you are a teacher of dharma, of a way without 
faltering. The Lord of the world never falters. You 
proclaim speech which is not that which is not so - Homage 
to you,Lord, the deliverer from suffering // 25 // 


This earth together with its mountains and forests 
could be consumed; so also the water of the ocean could 
be exhausted; even the sun and the moon could fall to the 
earth - but the Jina could not declare a speech which is 
otherwise (than fact) // 91 // 

(His) sayings are complete, (his) speech is pure, etc. 

SR XXIX 

At the end of a long account of his former meritorious deeds 
the Buddha says; 

ye me kuraara krta ascariya 

krta duskarani bahukalpasata 
na ca te maya ksapana sakya siya 

kalpana kotinayuta bhanatah // 69 // 
unmattacittabhumi gacchi nara 
asraddadhanta sugatasya carim 
krta ye mi duskara tad ascariya 

imu santam esata samadhivaram // TO // 
aroeayami ca kumara idam 

sraddadhanta me avitatham vacanam 

na hi vaca bhasati mrsam sugatah 

• • • • • 

sada satyavadi jinu karunikah // 71 // 

Kumara, which were the wonderful things done by me, 
the difficult things done through many hundreds of 
kalpas - those could not be exhausted by me speaking 
for kotis of nayutas of kalpas // 69 // 

A man not believing in the course of the Sugata 
arrives at a state of distraction - it is wonderful the 
difficult things I have done seeking for this tranquil, 
best of samadhis. // 70 // 
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And I announce this, Kumara. Believe my speech which 
is not that which is not so! Indeed, the Sugata does not 
declare a false speech; always the Jina, the Compassionate 
One is a speaker of truth. // 71 // 

SR XXXVI 

tasmat kuraareha ya bodhisattvo 
akaiiksate pujitu sarvabuddhan 
atrta utpanna tathagatams ca 

dharetu vacetu imam samadhim // l4 // 
esa Chil sa bodhi tathagatanara 

sraddhehi mahyam vacanam kumarah 

• • • 

na bhasate vacamrsam tathagato 

na hidrsah sattva mrsam vadanti // 15 // 

• • • • • 

Therefore, Kumara, which bodhisattva here desires to 
worship all Buddhas, both past and present Tathagatas, 
he should preserve, he should recite this Samadhi[-raja- 
sutra], // 14 // 

for this is the awakening of the Tathagatas. Believe 
my speech, Kumara! A Tathagata does not declare false 
speech; not, indeed, do such beings utter the false // 15 // 

SP Ch.II - the essential contents of which concern the fact of 
ekayana: 

22.8: gambhiradharmah svikhuma mi buddha 
ataCrlkikah snrvi anasravas ca 
aham vijanainiha yadrsa hi te 

yam Crd. yel va jina loki dasaddisasu // l8 // 
yam sariputrah sugata prabhasate 

adhimuktisampannu bhavesi tatra • 
ananyathavadi jino maharsi 

cirena so bhasati uttaif,arEham // 19 // 

• • • 

Subtle, profound dharmas were awakened to, by me; 
and all are beyond reasoning and without outflows. 

I here know those as they are, as do the Jinas in the 
ten directions of the world. // 18 // 
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Sariputra, that which the Sugata declares, you there 
(should) enter into earnest application. The Jina, the 
great seer is a speaker of that which is not otherwl . 

(than fact). For a long time he declares the highest 
meaning. // 19 // 

25.25: sraddadhata me sariputra: bhutavady aham asmi tathatavady 

aham asmy ananyathavady aham asmi; durbodhyam sariputra 

• * 

tathagatasya samdhabhasyam: 'Believe me, Sariputra; I am 
a speaker of what is. I am a speaker of thus as it is. 

1 am a speaker of that which is not otherwise (than fact). 
Sariputra, the hidden meaning of the Tathagata is difficult 
to understand.' 

192.15: vyapanehi kahksa tatha samsayam ca 

yesam ca kesamciha kahksa vidyate 

• ® • • • 

ananyathavadina lokanayaJca 

ekam imam yanu dvitxyu nasti // 70 // 

For whomsoever a doubt occurs here, they should 
dispel (their) doubt and likewise any uncertainty: 
the Leadeis of the world are speakers of that which 
is not otherwise (than fact): This is the sole vehicle. 
There is not a second. // 70 // 

SP Chs. XIV and XV - which set forth the view that the length of 
the Tathngata's life is without measure: 

106.12: vicikitsa ma yuya kurudhva sarve 

aham hi yuyam parisamsthapemi 
ananyathavadj.r aham vinayako 

jnanam ca me yasya na kaci samkhya // 35 // 
gambhiradharraah sugatena buddha 

atarkika yesa pramanu nasti 

• ■ 

You must form no hesitations. I, indeed, will establish 
you firmly. I, the Guide, am a speaker of that which is 
not otherwise (than fact). I have a knowledge of which 
there is no calculation. // 35 // 
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Profound dharmas are awakened to by the Sugata, beyond 
reasoning and of which there is no measure. 

107.27: Calnasravam hhutam ima mi vacam 

srunitva sarve mama sraddadhadhva:;! 
evam ciraprapta mayagrahodhira 

paripacitas ceti mayaiva sarve // i‘3 // 

This speech of mine is without outflows, is of what is. 
Having heard it all should believe me ! llius, for a long 
time has Lhe highest awakening been obtained by me, and 
T have matured all these [countle.ss beings]. // 43 // 

108.26; Kern 312.6 [the Bodhi.sattva Maitreya responds to this saying] 
kirn capi vayam bhagavams tathagatasya CK: vacanamd sraddhaya 
gamisyamah, ananyathavadi tathagata iti. CK: tathagatal evaitairt 
artham janlyan, navayanasamprasthitah khalu punar bhagavam bodhi- 
sattva vicikitsam apatsyante 'tra sthane, parinirvrte tathagate 
imam dharmaparyayain srutva na pattiyisyanti na sraddadhasyanti 
nadhimoksyante•. 'And moreover. Blessed One, we proceed through 
faith in [the speech of] the Tathagata: 'The Tathagata is a speaker 
of that which is not otherwise (than fact)'; surely the Tathagata 
would know that. Bodhisattvas newly set out in the vehicle, however, 
0 Blessed One, will fall into hesitations here in this matter; 
having heard this discourse on dharma after the Tathagata has 
parinirvaned, they will not have faith in it, they will not believe 
it, they will not trust in it. 

111.2 [The Blessed One responds saying three times]: avakalpa- 
yadhvam CmeD kulaputra abhisraddafdhaldhvam tathagatasya bhutam 
vaca vyaharatah: 'Have confidence in me, son.s of good family ! 
Believe when the Tathagata utters speech of what is !' 

112.29; sarve te dharmaparyayah satyas tathagatena bhasita: 
nasty atra tathagatasya mrsavadah: 'All the discourses on dharma 
spoken by the Tathagata are true. There is here no false speech 
of the Tathagata'. 



%us ca me dirgham anantakalpain 

samudanitam purva caritva caryain // .18 /,' 
ma saCmDsayam atra kurudhva pandita: “ 

■vicikitsitam 'ca jahatha asesam 
lihutam prabhasainy aham eta vacani 

mrsa mama naiva kaclaci vag bhaveh // 19 // 

And my life-span is endless kalpds long, attained 
after formerly having practised the (religious) 
practice .t // IS // 

You who are learned, do not form any doubt in this.; 
matter ! Dis^miss your hesitations completely ! Thl.9 
speech 1 proclaim is what is. There could never be of 
me :f false Word. r, 


117.25: 




If, as i have inculcated above, Sn.g responds^ to the Implied criticism 


N, 


of its central asscttioiv.hy unequivocally declaring that its authority 
rest.s on the fact that it w.u.s declared by the Buddha, and by the fact 
that Bnddlias^ never declare ' that whi ch is othcrwi.sc* (th.m f.iet) ' , tlien 
these passages from VaJj and S’? - and any number Crf others - indicate 
in turn' that such a response is in no way unique to Bhf/. And it is parti¬ 
cularly important to note both the raiige and kind of a.s.^'crtlons which 
appear to require this response. In Va,j‘ and SJ?j for example, wli.at are 
perhaps the central a.ssortion.s of Bodhic Riiddhi.sm -ttcairatmya and .sunynta 

'\V., 

are "justifijed" cn this basts and their truth-claim supported on this 
authority. So too in SP, what are perhaps Its two most significant 
(loeI ri nc;i - I’k.ay.Mii.r .•iiid tlu‘ iin I I mi ttuliuunc of (ho T.il h.ig.il.i'.s 1ife-.cp.in - 
base theii' truth-claim on the same authority. In short, for alZ these 
assertions the only pramana is sabda, and the only response one of faith. 
JPj in particular. Indicates that these assertions are atarkikfl, 'beyond 
reasoning'. Ail of this, of course, renders any talk about "n-Buddhism 


of faltli" ratlior dnhions. 




n 


n ■ ■ 

There is’'one other point to be noted in reference to Bhg [16], a 
point which is rather difficult to evaluate. We have seen over and over 
again that virtually all our texts'^— SmD, /1j, StA^ Zibp» BP 
SB - assert that one or another 'blessing' follows 'from merely hearing 
or recollecting (lie name' of •seme Biuhlha or Bodhi.s.lltv.-i nr text. Tlii.s 
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idea Is firmly established and appears to have been taken for granted 

|, 

by all our texts - except for Bhg. Bhg is unique in presenting a 'justi¬ 
fication', and the Justification of a commonplace seems to be a curious 
occupation. The problem, then, is to decide what the anomalous position 
of Bhg vis-a-vis other texts can signify. Here I can only say that we 
might be able to detect a pattern in Mahayana Sutra literature in which 
a doctrine receives either the kind of justification found at Bhg [16], 
or a 'detailed' explanation, only when it is relatively 'new' or in the 
earlier stages of its incorporation into the accepted body of teaching. 
This, for example, seems to be the case for the concept of the buddhanu- 
bhava discussed above under Bhg [2], If this pattern can be verified, 
then it may be that Bhg is older than it is usually thought to be. All 
of this, however, is only a suggestion. 




' \ 
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Andj, agairijt at that tima, in ,j^st that asseitbtij^ them Ma« a 
Bodhiaattvaj MaJinaattna, named 'J'mnamukta. lie, having tnaan j'x’om 
his seat, having put his upper* robe on one shouldev, having pUwad 
his right knee on the ground, having bent forth his folded hands 
towards the Blessed One, said this to the Blessed One: '0 Rovemnd 
Blessed One, in the last time, in the last period, them will be 


beings afflieted with various diseases, having emaiaiad Hubs fx*oin 
long illness, their lips and thmat pardhed from hunger and thixst, 
in the presence of death, surrounded by weeping frdonds and relatives 
and kinsmen t seeing darkness in all dimotions, being drmon atoay 
by the servants of yama. The cadaver of such a one being laid out 
hem, the consHonsness is led into the presenee of Yama, the King 
of Dharma, And the devata horn together with that person ^hohioh 
followed behind him^^, having fully written down that which would 
be the merit a)td demerit done by him, would pmsant it to Yama, the 
King of Dharma, Yama, the King of Dharma a.sks about that; weighs it. 


/!.•! merit or demerit, was done, so he issnes a dhvelive in aeeordanee, 
(But) whieh \friends, Viduiives lUid kinsmen^] will go for refuge lo 
the Blessed One Bhaisagyaguruvaidu-njapraldm, the. Tathdgnta, for the 
sake of that siek man they onrform piija in e, eertni)! wrnj.' Now the 
{•itsf floi’s O 'oiir wheel’ his •onset e;isiu’ss c’eiiid .just }>elut>n agiiin 
(i.e. immedialely). lie (then) herimies aw.-o'e of liimsi’/f (l.e,, of his 
iixperietio'S hi'fora Yama) as if in a dtr'am, 0>> if on Hie sevetilh day, 
or if on (ho Iwan I y-first or Hi irly-fifth or fort y-n in Hi day his 

p 

eonscioitsne.ss would ha rahorn again, he would ohiaiii raeolleal ion. 

Hi’ himself (in either ease) is a diis'el witness to (the ef/eets of) 




nieribj demerit, (and) the. maturation of patt actionQ. {'/le; ;; eonta- 
4 , 

quenae) even for the nake of his life he does not do an eiiit deea. 

For that reason, by a believing son or daughter of good family 

5 ) _ - . _ rs 

puqa 7-s to be performed .to that Tathagota. " ' 

X omits this. ^^Supplied from X, which clarifies c,he referent 
of Y's ye. This sentence Is con.struct.ed somewhat different, in both X 
and Z. X; 'Then those frlends> relatives and kinsmen, would go for refuge 
to the Blessed One Bhaisajyagtiruyaiduryaprabha, the Tathagata, for the 
sake of that sick man, would perform puja to that Tathagata'; Z; 'which 
f f ri ond.s , ot'c.l wi.il go for reftij’.t’ to the B 1 cs.sod Oiu-'lihni .sa jy.ajyiiai, by 
them, for _,tlic .sake of tliat .sick man, ‘‘puja is to ha performed in a certain 
way'. T uses tlie na or 'if construcLl,on for the final verb. inserts 

at the beginning of the sentence; 'Having been born (?; jatva),he, etc.' 

X: ' ... tlie name of tlie Blessed Onfe Bhai.sajyaguruvaiduryaprabha, tlie 
Tatliagata i.s to be pre.serve.tl, and puja in'.accordance w:i tli one'.s liieans (?) 
is to be performed. 


a. One point must here be dealt with immediately. First of all it will 
be obvious from the number of parentheses in my translation of the second 
half of Bhg [17] tliat the text liere is somevs^hat vague. My translation, 
tlien, involves more than the usual amount of interpretation inherent in 
any transl-ation, and T would not want to suggest that tlicre could not lie 
other possible interpretations. These considerations are important for 
two interrelated reasons; Bhg [17] is in many ways a key piece in tlie 
text •'I.s .-I wliolc: and fii the ch-i r-aeteri x-atlon o f tlie figure of Blial.s.ijyagur 
and my reading of the passage appears to differ from that of virtually 
everyone else who has written on the matter. [T must add here that I am 
vjell aware of the way in which the text'was used - and by implication, 
understood - in, for example, 8th century Japan, but that, of course, 
need not necess-iri ly have -i gr<nt deal to do wflli tlic i n of Llic 

Sanskrit original, s.ince the text most often used there was HsUan-ts.^ng's 
Chinese translation which has a number of significant elements which have 
no correspondents wliatsoever in any Sanskrit Ms. or in ithe Tibetan trans¬ 
lations (cf. under (1,81, end).] Dutt, N-anayakkara {i'nca.jolopaedia of 
Buddhism Vo'] .11 , ('>67), etc., .-tri sl.-iic or imply lli.il Mu' .icl i on dese r ilud 
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in the passage is primarily intended to 'revive a dying man'. Now if 
this is not totally wrong, it is certainly a case of misplaced emphasis, 
a case of not being able to see the forest for the trees. First of all 
it is clear that the individual concerned is dead. The use of the term 
kadevara = cadaver puts this beyond any real doubt. Secondly, whatever 
the exact meaning of vijnanam punar eva pratinivartefa, it surely does 
not mean what we do when we say, for example, of someone in a coma, 'he 
regained consciousness'. Vijnana here almost certainly has a technical 
meaning, a meaning well attested even in our 'earliest' sources. Wijeso- 
kera says, on the basis of a study of passages from Pali canonical litera¬ 
ture: "In view of such evidence the conclusion is difficult to avoid that 
the term vifinana in Early Buddhism indicated the surviving factor of an 
individual which by re-entering womb after womb produced repeated births 
resulting in what is generally known as samsara", that this vifinana "is 
no other than the vifinana which is regarded as the cause for the indi¬ 
vidual's survival after death" (O.H. de A. Wijesekera, "The Concept of 
Vifinana in Theravada Buddhism", JAOS 8^ (1964) 254-59; cf. his "Vedic 
Gandharva and Pali Gandhabba", University of Ceylon Review 3 (1945) 73f. 
(esp. 92f) ; L. de La Val.lee Poussin, "Dogmatique bouddliique, la negation 
de I’ame et la doctrine de I'acte", JA (1902) 270f.; Poussin, Nirvana 
(Paris: 1925) 27f; R.E.A. Johansson, "Citta, Mano, Vififiana - A Psycho- 
semantic Investigation", University of Ceylon Review 23 (1965) 189f. 
Passages at Gilgit which appear to be-related to this technical meaning 
are SB XXII 19, XXXII 103, 106b, 123a; Sgt 2161.3, 2096.6, 2097.7; 

Bkp 195.4; most of these have already been quoted.) When this technical 
meaning is taken into account it changes the complexion of the entire 
passage. But even if we accept the fact that vijnanam punar eva pratini- 
varteta might refer to the reviving of a dead man, the text itself makes 
it clear that 1) this occurs only after the vijfiana has been brought 
before Yama and been 'judged', and, therefore, undergone the central 
trauma of death; and 2) that this is only one possible, by no means 
certain, result of the puja. The second point is beyond any real doubt 
on the basis of the construction of the sentence alone: sthanam etad vid- 
yate yat... yadi va ... yadi va. This same construction, together with 
the small change in the verb from pratinivarteta to nlvarteta, and the 
change from atmanam samjanati t.o smrtlm upalabhet, also clearly Indicates 
that if in the first case the reference is to reviving a dead man, wo are 
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in the second case or group of cases dealing with something different. 
Again, I think there cannot be too much doubt that the second case or 
group of cases refers to a return oC'rt-'/e vijflana in a new bivth. This 
is supported by the verb and the use of the term smrti, as well as by 
the periods of time involved. It is highly unlikely that a cadaver 
would be kept for seven days, let alone seven weeks. The important 
point, however, is that it is not really important whether the vijnana, 
after being 'judged', returns to its old body or whether it is reborn in 
a new birth. The text indicates that in either case the 'return' of the 
vijhana is accompanied by an awareness of its experience, a direct 
awareness of the results of good and bad action. From this direct 
awareness, in turn, comes the rejection of evi], action "even for the 
sake of his life". The reason, the primary intention for undertaking 
this puja, then, is to assure the acquirement of this direct awareness. 

And that this is the correct interpretation of this passage is, I think, 
supported by such passages as Bhg [7], Bbp 193-3-4 and Ekp 18.8 and what 
I have said of them above. [I will return briefly to this problem under 
[20] below.] 

b. Apart from this we can note that Bhg [17] represe.nts a clear case 
of the mythologization or anthropomorphization of the 'natural' law of 
karmatic retribution. But this, of course, is nothing new. It is already 
found at Ahguttara i 138f. and Majjhima iii 178f (cf. J. Masson, La 
religion populaire dans le canon bouddhique Pali (Louvain: 1942) 86-89; 
P.R. Barua, "The Conception of Yama in Early Buddhism", Journal of the 
Asiatic Society of Pakistan 9, no.2 (1964) 1-14; and for the same in a 
much broader context, .1. Varenne, "La jugement des morts dans I'Inde", 
Sources orientales k (Paris: 1961) 207-30); and in addition to Bhg [17], 
the same phenomenon can be seen at Gilgit at Kv 275.29f and Sgt 2096.3f. 

I will not quote either of these passages, the first because it is clear 
that the Gilgit text, which is fragmentary, differed in some ways from 
the Nepalese text (e.g. the Nepalese text has atha te yamapurusa nitva, 
but Gilgit (fol. 1597R) yasya dharmarajfio puratah nitva); the second 
because, going on for several pages, it is too long. In any case all 
these passages agree in essentials and present Yama as 'the judge of the 
dead'. But I think it is easy to make too much of such passages. If I 
am not mistaken, the 'mythologization' of karmaric retribution in no way 
affects the basic conception. It is, for example, tlie case in Bhg [17] 
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that the 'fate' of the individual depends ultimately not on a 'judgement' 
of Yama, but on the character of his acts. Yama simply declares the con¬ 
sequences of these acts, he does not 'judge' them. The 'judgement of the 
dead' by Yama in such passages is really only a dramatization of an other¬ 
wise somewhat abstract, impersonal concept. It involves, as far as I can 
tell, no real conceptual change. It is also worth noting that in a number 
of passages cited above in connection with the question of the importance 
of 'the moment of death', it is the Buddha, or a plurality of Buddhas, 
who appear before the individual and who declare the nature of his future 
state (Kv 306.33, 269.19; Sgt 1960.3, 1994.4). Here, in at least some 
sensei these Buddhas act in Yama's stead. 

There is, however, at least one thing in the 'judgement' passage at 
Bhg [17] which, as far as I know, occurs nowhere else at Gilgit or in the 
Buddhist literature that I am familiar with. This is the reference to 
'the devata born together with the individual which follows behind him 
(purusasya sahaja prsthanubaddha devata)' and who records his good or bad 
actions. Waley (A Catalogue of Paintings Recovered from Tim-Huang, p.xliv) 
says "many passages in Buddhist literature" refer to this "spirit" (or 
"spirits", since there are two of them in most of the texts he cites). 

But he quotes only two of the Chinese translations of Bhg, a Chinese 
commentary on the Avatamsdka Sutra by Ch'eng-kuan, and an apocryphal 
Chinese sutra entitled Ti tsang p'u sa fa hsin yin yilan shih Wang ohing, 
which is not exactly reassuring. For my part I can only note that we can 
find at digit something to correspond to at least each of the elements 
of purusasya sahaja prsthanubaddha devata. At SR XXI 17, Pek 303-2-2, for 
example, a king is dissuaded from committing an act of grave demerit by 
the tasya rajfia anubaddha devata / purvajati sahacIrna-Cso Ms. 2605.21- 
carika / rgyal po de phyir 'bran ba lha mo zig / tshe rab sna mar lhan 
cig spyod pa spyad /: the devata which followed ['was bound to'] that 
king, (and) had pursued the course [of life] together with him in (a) 
former birth(s).' At SR 473.3, Pek 12-4-5, a king whose kalyanamitra 
falls ill, has revealed to him in a dream the cure for that Illness by 
anyatara devata puranasalohitabhud anubaddha CNepalese prsthato 'anuvaddhal, 
lha mo shon snag gi gflen mtshams su gyur pa zig (yod de) / de rgyal po 
de'i phyi bzin 'bran has: 'a certain devata who had been an old blood 
relative (and who) followed ['was bound to'] him'. In both cases these 
devntas appear to have functioned very much like "guardian angels". In 
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addition to these passages we can also note that devas are elsewhere 
described as prsthanubaddha in relation to an individual: Ekp 39.iH: 
anekani ca devanagayaksagandharvakotinayutasatasahasrani tasya rajHah 
ksatriyasya prsthatah samanubaddha raksanuguptaye sthasyamti; SP (Kern 
ed.) 288 . 10 : antariksavacaras casya devatah sraddhah prsthato 'nubaddha 
bhavisyanti dharmasravanata; etc. Apart from these references I have not 
found anything else at Gilgit, and nothing at all even vaguely like the 
reference in Bhg [17] to the recording of the Individual's deeds, although 
something like it is known elsewhere in India (e.g. the figure of Citra- 
gupta in the Mahabharata and the Puranas ). 

Finally I might add that a comparison and contrast of Bhg [7], [17] 
and their parallels with the Tibetan Book of the Dead and other sources 
(M. Lalou, "Les chemins du mort dans les croyances de Haute-Asie", Bevue 
de I'nistoire des Religions (19A9) A2-48; P. Poucha, "Das tibetische 
Totenbuch im Rahmen der eschatologischen Literature. Ein Beitrag zu 
seiner ErklHrung", Arohiv Ovientalni 20 (1952) 131-63; P. Poucha, "Une 
version mongole - texte bilingue - du livre des morts tibetain". Etudes 
mongoles 5 (1974) 97-106; etc.) might very well prove interesting. 
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[18] 

Then the Venerable Ananda spoke thus to Tr^arrrukta^ the Bodhi- 
sattva: 'Hoidy Son of good family, is the puja of the Blessed One 
Bhaisajyaguruvaicfiryaprdbha, the Tathagata, to be performed ?' 

Tranamukta, the Bodhisattva, said: ' liho, Eeverend Ananda, 
desire to effect the release from a great disease, by them [i.e. 
friends, relatives, etc. ] for the sake of that sick man, for seven 
days and nights idle obligation of the Uposadha possessed of eight 
livbs is to be undertaken, and to the community of bhiksus puga and 
service is to be performed with food and drink, with all requisites, 
according to one's abilities; three times in the night, three times 
in the day, to the Blessed One Bhaisajyaguruvaiduryaprabha, the 
Tathagata, worship is to be performed^^; forty-nine times this sutra 
^s to be recited ; forty-nine lamps are to be lighted; seven images 
are to be made; for each image seven lamps are to be set up; each 

lamp is to be made the size of the wheel of a cart. If on the forty- 

. . . 3 

mnth day -the light is not exhausted , forty-nine five-colored flags 

4 

are to be made (visible rj . 

'...The name of the Blessed One, the Tathagata Bhaisajya- 

2 ) ■ 

guruvalduryaprabha is to be fixed in mind.' Lit. 'to be recollected', 

3) 

X inserts here 'it is to be known (that) all has succeeded'. Note, how¬ 
ever, that Y in the next clause has a ca which is difficult to explain 
(I have not translated it) . Its presence, however, creates no problems if, 
and suggests that, we should assume that Y had also originally read 

veditavyam, etc., and that it was accidentally omitted. But T, like Y, 

4 ) 

also omits it. This is nothing but a filler. Although Y is easy to read 
and appears to have drstika, I have no idea what the intended meaning might 
be (the Ms. might also be read ddastika, but that is equally problematic to 
interpret.) X at just this point is impossible to read clearly. T, if I 
understand it correctly, treats the final clause as a separate sentence 
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unconnected with the preceding clause, and makes it a kind of floating 
assertions; 'There are more than forty-nine flags of five colors'. I can 
only add here a further query: in light of X's xkta, and T's lhag par 
bya o = (possibly) atiriktavya, should we be looking for a word meaning 
'to be left' or 'to be left standing' ? This, at least, would make 
reasonable sense. 


Bhg [18] provides us with a description of what Bhg [17] meant when 
it said that the friends and relatives of the individual perform, or 
should perform, puja "in a certain way". And once again there is a certain 
amount of ambiguity in the text. The ritual is addressed to those "who 
desire to effect a release from a great disease." But the curiously 
impersonal tone of this can alone suggest - in spite of the fact that 
these texts are not known for their literary niceties - that we have here 
a piece of metaphorical language, "the great disease" being the continued 
performance of unmeritorious acts. But however this may be, once again 
the periods of time involved make it very difficult to believe that the 
ritual was intended to revive a dead or even a dying man. The ritual 
takes at least Seven days and its 'results' are not 'known' until the 
forty-ninth day. In addition to this there is no reference to a reviving 
or return to health as a consequence of the puja. As a matter of fact the 
text of X - and perhaps even the text of Y (see above n.2) - makes it clear 
that the 'results' of the puja cannot be directly observed. They are to 
be known by a 'sign', by whether or not the lamps that had been lighted 
continued to burn on the forty-ninth day. None of this, of course, makes 
sense if the ritual was intended to revive what Bhg [17] calls a cadaver. 

But even all of this is - if you will pardon a coinage - academic, because 

Bhg [17] has already stated what the results of the puja are: whether the 

vijPlana returns immediately or in forty-nine days, the result of the puja 
in either case is that the 'individual' is himself "a direct witness to 
(the effects of) merit, demerit, (and) the maturation of past actions", 

and "(as a consequence) even for the sake of his life he does not do an 

evil deed." He is, indeed, released from 'a great disease'. 


* 


* 


* 


* 
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For a short note on "flags", especially on the curious expressions 
used several times in at least two of the Chinese translations of Bhg, 
Hsu-ming-fan (T.i+ 50)5 Hsii-ming-shen-fan (T,i+49), etc., "bannieres qui 
prolongent la vie", see P. Demieville, "Ban", H3bdgirin, fasc. I (Paris/ 
TSkyo: 1929) ^9-50. There is nothing in any of the Skt. Mss. or in the 
Tibetan translations to correspond to these "bannieres qui prolongent 
la vie". We might also wonder if there is not some connection between 
the lamp of Bhg [18] and what in Japan is called chSmyotS*, cf. H. Durt, 
"Chomyoto", Hobdgirin, fasc. IV (Paris/T5ky5: 1967) 36O-65. 



363 


[19] 

Again further’^ Revevend Anccnda, which caiamtties, fovehoding 
natural phenomena and disturbances threaten anointed ksatriya kings^ 
whether it be harm from disease or harm through his own or another's 
armiji or from asterisms^ or asterisms and eclipses^ or from wind and 
rain out of season, or from no rain at alt - by such an anointed 
ksatriya king a thought of friendliness is to be developed towards 
all beings; those imprisoned are to be released; puja such as that 
previously described is to be performed to the Blessed One Bhaisaj'ya- 
gunuvai^ryccprabha, the Tathagata. Through this root of merit of that 
anointed ksatriya king, through the excellence of the former vows of 
the Blessed One Bhaisagyaguruvai^ryaprabha, the Tathagata, there 
will be peace and plenty in his realm; wind and rain and crops will 
come to pass in their proper season. And all beings residing in 
that realm will be free of illness, happy, and have much joy; and in 
that realm malignant yaksas and bhutas and pisacas do not ill treat 
beings; they do not see any bad omens. For such an anointed ksatriya 
king there will be an increase of life, good color, strength, health 
and lordship. 

a. Bhg [19] Is a ’text* which probably forms a part of the Indian back¬ 
ground to what in Japan came to be called chingokokka, "Protection de 
I’etat" (J. May, "Chingokokka", Hobogirin, fasc. IV (Paris/Tokyo: 1967) 
322-37.) There are also other texts of this kind at Gilgit, a passage 
from Rkp being perhaps the most interesting. 

Rkp 39.11-^0.11: yah ka^cid bhagini raja ksatriyo miirdhabhisikto 
janapadasthamaprapta imam ratnaketudharanim pustake likhitva dhara- 
yisyati tasya rajfiah ksatriyasya dasasu diksudarah klrti^abda^loko 
’bhyudgamisyati yavad sarvam rupadhatum udaraih kirtisabdair 
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apurayisyati; anekani ca devanagayaksagandharvakotinayutasatasahasrani 

• • • 

"basya rajflah ksatriyasya prsthatah samanubaddha raksanuguptaye 
sthasyamti; sarve ca tasya visaye kalikalahad\irbhiksarogaparacakra- 
vatavrstisitosnadosah prasaniam yasyamti; sarve ca dustayaksaraksasa- 
simhamahisagajavrka anavaradhino bhavisyamti; sarve visatiktakatuka- 
ruksavirasaparusadul^hasamsparsavedaniya dosah prasamam yasyamti; 
sarvani casya dhanadhanyausadhivanaspatayah phalapuspani prarohisya(n)ti 
vivardhisyamti snigdhani surasani ca bbavisyamti, saced raja ksatriy(o) 
murdhabhisiktah samgrame pratyupasthite imam ratnaketudharanipustakam 
dhvajagravaropitam kuryat sa raja ksatriyo murdhabhisiktah paracakram 
parajesyati. saced ubhayo rajRoh (ksatriya)y(o)r murdhabhisiktayoh 
sa(m)gramabhirudha(yor ayam) (ra)tnaketudharanipustako dhvajagravaropito 
bhavisyati, tau parasparam pritisamagrim karisya(tah). ity evam 

bahugunanusa(m)seyam ratnaketudharani. ;, 

•• • • • 

Sister, whatsoever anointed ksatriya king has obtained power over 
a people, and after having written in book form this Batnaketudhavam 
will preserve it, for that anointed ksatriya king great fame and 
renown and glory will arise in the ten directions, up to: the whole 
world of form will be filled with (his) great fame and renown. And 
several kotis of nayutas of hundreds of thousands of devas, nagas, 
yaksas, and gandharvas will continue to follow behind that anointed 
ksatriya king for the sake of guarding and protecting him. And in 
his realm all faults of discord, contention, famine, illness, invasion 
by foreign armies, wind, rain, cold and heat will be allayed. And all 

malignant yaksas, raksasas, lions, buffalo, elephants and wolves will 

• • 

not cause harm (T: guod par mi ’gyur). All faults to be experienced 
in conjunction with suffering from poison, from (that which is) bitter, 
pungent, astringent, tasteless and harsh will be allayed. And all his 
capital and grain, herbs, and forest trees, (and) fruits and flowers 
will grow up, will increase, and will be tender and juicy. If an 
anointed ksatriya king when a battle is imminent would raise on the 
top of a standard a book of this HatnaketudhavanZ, that anointed 
ksatriya king will defeat the opposing army. If this book of the 
Ratnaketudharani will be raised on top of a standard by two anointed 
ksatriya kings who have met in battle, they will effect mutual satis¬ 
faction and concord. Thus, indeed, this Ratnaketudharani is possessed 
of many qualities and blessings. 
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[Cf. Ekp 144.Ilf; 156.1. For another example of the use of a text In 
battle cf. GP 141a.10 (text cited in IIJ 19 (1977) 140-41. The differences 
between CP 141 and Ekp 39.11 are interesting in that in the former it is 
not the presence of a book which protects the individual; rather it is 
said that one who studies, etc. , the Prajflapdramitd will, when he goes 
into battle, be protected.] 

Apart from this we can also note: 

SrnD 94.9: yah ka^cid avalokitesvara raja va rajamatro va .. . 
sriya mahadevya astottaram satam vimalaprakhyara nama stotram dha- 
rayrisyanti tasya rajhah ksatriyasya visaye tesam sattvanam sarva- 
bhayetyupadrava prasamisyanti; sarvacoradhurtamanusyamanusyaC-bhayaml 
na bhavisyati; sarvadhanadhanyakosakosthagaravivrddhir bhavisyati; 
tasya ea rajrlah ksatriyasya grhe srir nivasisyati. 

’Avalokitesvara, whatsoever king or royal authority ... will 
preserve the stotra named The One Hundred and. Eight Pure Praises 
of Srl-mahddeiyl, all Pears, plagues and calamities fot those beings in 
the realm of that ksatriya king v;ill be allayed. There will be 
no fear of robbers, cheats, human and non-human beings. There 
will be an increase in all capital, grain, stores and provisions. 

And Sri will dwell in the house of that ksatriya king.' 

Bbp l9^-2:-3: de yi lus 'di la ni nad mi 'byun 

de’i rj^yal srid kun la gnod mi ’byuh 
khyirri dah gron dan groh khyer zi bar ' gyur 
gaii zig mdo sde ’di ni rtag ’dzin pa // 

Whosoever always preserves this sutra, here 
in his body a disease does not appear; in all his 
kingdom no trouble appears; homes and villages and 
cities will be safe. 

[Note that in the series of verses of which the above forms a part there 
appears to be one extra pada, so my division may not be altogether 
correct. This, however, V7lll hardly affect the sense.] 

StA 75.12: yah kasci raja va rajfil va bhiksubhiksunyupasakopa- 
.sika va dhnrnyisyanti .satkari.syanti likhi.syanti likhapoyisyanti 
tathagatagui-ugauravena pratipattya yathopadistah prat i patsy ant e , 
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tasyaham bhagavan raksisyami, paripalanam karisyami, yathocitam 
varam dasyami, bhogaisvaryair avaikalyam karisyami, vivada- 
yuddhadimbadamare jayam karisyami, ayuhsampadam upasamharisyaini, 
tasya ca visayasya nagarasya paripalanam karisyami. 

Whatsoever king or queen or bhiksu, bhiksuni, or lay man oi: 
woman will preserve, will worship, will copy or have copied [this 
discourse on dharma; or 'these mantrapadas'], will put (it/them) 
into practice in the manner indicated with profound respect for the 
Tathagata - I [Bhima Mahadevi], 0 Blessed One, will protect, will 
guard him. I will give him his choice in accordance with propriety. 
Through material things and lordship 1 will render him faultless. 

I will effect his victory in disputes, war, riots and uprisings. 

I will bring him accomplishment in .life. And I will effect the 
protection of Iris realm and city. 

On the basis of these passages and a few other.s like them it seems 
that we might make the following observeti.ons: 

J.) Ideas concerning 'the protection of the state' by means ot 
religious activity were well known at Gilgit, but one gets the impression 
that they were 'floating', that they had not yet gelled into any definite 
pattern. 

2) In the great majority ot eases the religious activity meant to 
ensure the protection of the state was limited to activity directed 
toward one or another sacred text. The texts were to be preserved, 
copied, worshipped - even carried on top of a battle-standard. Bhg [19] 
is the only text which refers to anything like a specific ritual and oven 
here there iji s6n‘i6 ambiguity. It is,,, for hkample, impossible to tell 
whether Bhg [19*J's tadrsa kartavya yathapurvokta refers to the puju 
described in [14] or that given in [18]. It is, however, worth noting 
that in both pujas the verbal component (i.e. the text) is prominent, 
and so even the more definitely defined ritual forms of Bhg link up with 
our ot'iier passages. 

3) Regardless of their exact form, it would seer, r^yious that the 
ideas and activities connected with the protection of the state are both 
conceptually and structurally identical to the ideas and activities 
connected with the 'protection' of the individual. This is underlined 
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by the fact that both the puja of [14] and the puja of [18] are intended 
for the protection' of the individual, but in [19] one of these exact 
same pujas is given for the protection of the state: the two are wholly 
interchangeable. In this regard it is also worth pointing out that Bhg 
[19] once again makes it clear that there is conceptually nothing magical 
about the process it describes; the activity involved is religious activity 
(puja); and the desired ends are effected 'through the roots of merit' of 
the king that initiates that activity, and 'through the excellence of the 
former vows' of Bhaisajyaguru. That is to say that the whole enterprise 
is governed by 'natural' or karmatic law. (This, of course, presupposes 
that I am right in thinking that conceptually, at least, once a 'vow' is 
vocalized, and once its conditions are fulfilled, the thing vowed has the 
effect of what we - rather ethnocentrically-call 'natural' law.) 

4) Finally, May has noted in regard to Indian texts which were used 
in China and .Japan for the purposes of protecting the .state that "on ne 
sail s 'ils ont servi fin Indian Buddhism! a des ceremonies de Protection 
de I'Etat". This, of course, may be true, but since the same could be 
said for almost everything else mentioned in texts connected with the 
actual practice of Buddhism in India, to follow this argument to its 
logical conclusion would reduce our field of study almost to zero. I can 
only say that on the basis of several colophons we do know that the 
Buddhist community at Gilgit seems to have had close relations with the 
ruling kings. Several of them are mentioned as the donors of our 
manuscripts and one of the manuscripts of Bhg may have been sponsored by 
a king. In another case a manuscript of the Mahamayuvt (cf. May, p,.322) 
"was written for ei>suring a long life for the king" (P.N. Cakravarti, 

"Hatun Rock Inscription of Patoiadeva", Epigraphia Indiaa 30 (1953-54) 
229.). This, I think, is good "circumstantial" evidence, but admittedly 
nothing more. 
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[ 20 ] 

Then t?ze Venevdbte Ananda spoke thus to Tranamukta: 'How^ 0 son 
of good familyi can an exhausted life-span he once again lengthened?' 

Tranamukta, the Bodhisattva said: 'Reverend Ananda, was it not 
heard hy you in the presence of the Tathagata that there are nine 
untimely deaths ? On that account (i.e. for the cases of untimely 
death only) the use of mantras and herbs was specified. It happens 
that beings are sick, but their sickness is not serious. However, 
they are deprived of medicine or nurses, ov perhaps the physician 
prepares what is not [the proper] medicine. This is the first un¬ 
timely death. The second untimely death is: he for whom there is 
death by tk" .authority of the king. The third untimely death is: 
those WHO Oi'C excessively careless, dwelling in carelessness, non¬ 
human beings steal away their vital warmth. The fourth untimely 
death is: those who die by fire and conflagration. The fifth un¬ 
timely death is: those who will die by water. The sixth untimely 
death is: those who have died amidst lions, tigers, jackals, beasts 
of prey and wild animals. The seventh untimely death is: those who 
fall from mountain sides. The eighth untimely death is: those who 
die through the employment of poisons, kakhordas and vetadas. The 
ninth untimely death is: those who, visited by hunger and thirst, 
not obtaining food and drink, die. These, in brief, are the nine 
great untimely deaths declared by the Tathagata; and there are 
innumerable other untimely deaths. ' 

a. There are a number of things we can note concerning this passage. 

The first concerns its overall character. It is, in fact, a gener.'l 
discussion (note the Impersonal character of Ananda's question) with r.o 
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necessary connection with Bhaisajyaguru. His name is never mentioned. 

It is here not presented as a list of the kinds of death in which his 
'vow' is potentially operable. It appears, rather, as intended to 
announce the fact that there are certain kinds of death which are avoidable. 
And here again - as at [17] in regard to the effects of recollecting the 
namadheya - Bhg is unique vis-a-vis the rest of the literature. As we will 
see in a moment, virtually every other text at Gilgit (and this includes 
earlier portions of Bhg itself) takes for granted the fact that 'certain 
kinds of death are avoidable' and the list of the kinds of death falling 
into this category in these other texts are nothing more than variants of 
the list given here in Bhg [20]. Here again it seems that Bhg may be 
earlier than it is usually thought to be. Otherwise it is difficult to 
account for the fact that it makes a point of 'announcing' as the teaching 
of the Tathagata what everywhere else has already been given or taken as 
such. 

The second point is that this passage obviously has important impli¬ 
cations for the question of 'reviving a dead or dying man' discussed under 
[17] and [18], since the essential purport of Ananda's question seems to 
be exactly that; 'How can an exhausted life-span be once again lengthened?' ‘ 
Now if I understand the text correctly Tranamukta answers this question 
by saying, in effect, that it cannot be lengthened. He indicates that in 
certain cases - those called akalamarana - 'the use of herbs and mantras 
was specified', i.e. in these cases death is avoidable. But in saying 
this he has also clearly said by implication that death by "natural" 
causes or disease which is guruka (and that described in [17] is certainly 
that) are not included in this category. They in fact are not avoidable 
and such a life, cannot be lengthened. If I am right here thi.s again makes 
the 'reviving' interpretation of [17] very unlikely. 

Another point is that those cases for which 'the use of mantras and 
herbs was specified' are exactly those for which almost all the Gilgit 
texts 'specify' the 'use' of the namadheya of Buddhas, bodhisattvas and 
texts, the performance of puja, the recitation of dharanis, etc. The fact 
that Bhg [20] does not use the 'current' terminology, taken together with 
Tranamukta's question - 'was it not heard by you in the presence of the 
Tathagata' - may indicate that Bhg [20] is either a quotation or a conscious 
echo of an earlier source. 

* 5V * * 
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b. What Bhg [20] calls akalamaranas, Bhg [14] lists as '.fears' (bhayas) , 
and lists under either one or the other heading are found almost every¬ 
where. In looking at some of these lists we will here reverse our usual 
order of presentation and look first at some occurrences outside of Gilgit. 
We know, for example, from literary sources (Sragdhara-stotra), inscriptions 
(one from Dambol dated A.D. 1095 [Indian Antiquary 10 (1881) 185], and one 
from Nalanda dated c. 12th century [N.G. Majumdar, "Nalanda Inscription of 
Vt^wlasrlmltra", Epigraphia Indica 21 (1931) 97-101], and from images and 
reliefs (two from Ratnagiri, one from Ellora, and one in the Dacca Museum) 
that at a certain stage - say from the 8th century on - Tara was intimately 
associated with what came to be known as the astamahabhayas. These 'eight 
great fears', never fully standardized, are basically the same as Bhg 
[20]'s akalamaranas. But we also know from literary sources {SB Ch.XXIV) 
and images and reliefs (at Ajanta, Kanheri, Aurangabad, Ellora, and 
Badami) that at an earlier period this same basic list of fears was 
intimately associated with Avalokitesvara (for the details on all this 
see R. Sen Gupta, "A Sculptural Representation of the Buddhist Litany to 
Tara at Ellora", Bulletin of the Prince of Wales Museum of Western India 
5 (1955-57) 12-15; D. Mitra, "Ashtamahabhaya-Tnra", Journal of the Asiatic 
Society 3 Calcutta 23 (1957) 19-22, 3 plates). On the basis of this material 
Mitra (p.22) concludes: 

"The profusion of the painted and sculptural representations 
of Avalokitesvara in the role of a saviour that we come across in 
the caves of the Deccan leaves no room for doubt that the idea of 
deliverance from Eight Great Perils, which lead to premature death, 
originated with Avalokitesvara ... With the introduction of Tara 
who became tiie companion oi Avalokitesvara, some of the latter's 
active functions and attributes were completely absorbed by his 
female counterpart, so much so that in the later Indian sculptures 
and texts We find Tara and not Avalokitesvara in the role of the 
protector from Eight Great Perils." 

The situation, as usual, is not so simple. We have already seen at 
Bhg [14] that those who perform puja to Bhai^ajyaguru will be 'released' 
from the fear of fire, water, mad elephants, lions, tigers, bears, hyenas, 
venomous snakes, scorpions, centipedes, foreign armies, robbers and 
thieves'. Almost all of these have a correspondent in the various lists 
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attached either to AvalokiteSvara or Tara. Add to this the fact that one 
or all of the same basic, and usually specific, 'powers' are ascribed to 
the Ekadasamu1<hadharanZ and its recitation (Eka 36.3; 37.4; 38.1), to the 
preservation of the names of Sri-MahadevI (SmD 99.7), to the ritualized 
recitation of a dharani given by Vajrapani (StA 57.10), to the preservation, 
etc., of Bkp (Ekp 155.8) or SP (SP (Kern edO 293.5; SP 158.25; 174.25; 
175,22), to worshipping Sgt {Sgt 2122.3), to hearing it {Sgt 2141.4; 

2159.7) , to -interestingly - being established in patience (ksanti) and 
dwelling in friendliness (maitra; SR 334.2; XXIX 81, 106), to being 
practised in restraint of the body (siksitu kayasaravare; SR XXXVIII 25-28), 
to behaving with complete purity of body (parisuddhakayasamacaro; SR 

604.7) , and finally, to taking up, studying, etc. the Prajflaparamita 
(GPvl406.6). 

The pattern which we see here should by nov? be familiar. What we 
see is, in fact, another good example of what at the end of my first note 
I called 'the process of generalization', the process whereby individual 
cases become only examples of a larger category, or where specificity of 
function is denied by assigning the same function to an ever increasing 
number of individuals. We also see here, as before, the nagging problem 
of the fear of death. We have, then, by any number of twists and turns 
arrived back at the point from which we started. The rest of the text 
requires very little comment. 
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[ 21 ] 

I 

Then in that assently the Tb}elve Great Yaksa Generals were 
gathered: the Great Yaksa General Kirribhira, the Great Yaksa General 
Vagra, the Great Yaksa Generals Mekhila, Antla^ Sanilac IndHtla}', 

Payila, Mahura, Cinddla, Codhura^ and the Great Yaksa General Vikala, 
these Twelve Great Yaksa Generals, each having seven thousand yaksa 
followers, with a single voice spoke thus to the Blessed One: 

'Through the paJcr of the Buddha the name of the Blessed One Bhaisajya- 
guruvaiduryaprabha, the Tathagata, was heard by us; for us there is 
no longer the fear of an unfortunate destiny. We all together, for 
as long as we live, go to the Buddha for refuge, we go to the Dharma 
for refuge, we go to the Samgha for refuge; we will be zealous for 
the benefit,: advantage and ease of all beings. Especially the village 

or city or district or forest dwelling where this sutra will circulate; 

2 

or he who will preserve the name of the Blessed One Bhaisajyaguru- 
vaic^ryaprabha, the Tathagata; we will indeed protect those^; we will 
free them from all misfortune; we will fulfil all their hopes. ' 

Then, further, the Blessed One gave his approval to those Great 
Yaksa Generals: 'It is good, it is good, 0 Great Yaksa Generals, that 
you, [^remerdbering your gratitude to the Blessed One Bhaisajyaguru- 
vaiduryaprabha, have set out for the advantage of all beings. 

There are only eleven Yaksa Generals named; cf. n.l4 of the 
edition. I have not met this or any other list of twelve elsewhere. 

2) 3) _ 

T: '...who preserves and worships and honors...’ Read ta[sam] ca for 
4) 

te ca ? From here to the end of the text we have only Ms. X. 
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[ 22 ] 

Then the Venerable Ananda said this to the Blessed One: 

'Blessed One, what is the name of this discourse on dhcorma and 
how do I preserve it ?' 

The Blessed One said: 'Now then, 'Ananda, you should preserve 
this discourse on dhavma as 'the Extent of the Excellence of the 
Former Vows of the Blessed One Bhaisajyaguruvaidviryaprabha, the 
Tathagata'. Tls the of the Twelve Great Ydksa Generals ' 

by name you should preserve it. ^ 

1)t; 'xiien the Venerable Ananda, rising from his seat, having 
put his upper robe on one shoulder, placing his right knee on the ground, 
having bent forth his folded hands towards the Blessed One, said this to 
the Blessed One: 'Blessed One, what is the name of this discourse on 
dharma ? How is it to be preserved?' 

The Blessed One said: 'Therefore, Ananda, this discourse on dharma 
should be preserved under the name 'The Extent of the Excellence of the 
Former Vows of the Tathagata Bhaisajyaguruvaiduryaprabha'. It should 
also be preserved under the name 'The Promise of the Bodhisattva Vajra- 
pani (Bodhisattvavajrapanipratijna)'. It should also be preserved under 
the name 'Purifying All the Obstructions of Past Action and Fulfilling 
All Hopes'. It should also be preserved under the name 'The Promise 
(pratijfia) of the Twelve Great Yaksa Generals'.' 

Of the four titles given by T, X certainly had the first and almost 
as certainly the fourth; i.e. the gap after pra- could be filled thus: 
(pra)tijKa ity api nama dharaya. This still leaves room for another 
title of about 11 aksaras. This could have been either T's second title 
or either half - but not both - of its third title. The presence of a 
title referring to Vajrapani in the Skt. text would be as mysterious as 
its presence is in the Tib. translation, and therefore, perhaps, argues 
against filling our gap with T's second title. HsUan-tsang's Chinese 
translation suggests it may have been the first half of T's third title. 



Ihin thf. Btar.r.n.f'l One r.aid. Dct'i-rjhtnd, Ma?i;juevT-, th.e i:viA.n hoir- 
(ipparer: 1.^ and !.hn Vc.nnrabtr. Anandaj, and. Tvannniuktaj tho Bodhianf-tva^^ 
and thona hodhioatb'Oaa, and those great disoiples, and those kings 
and. mini;; Irypi; and hrahninnns and hoiv;c.hotdny‘s, a.nd the world, together 

with its devas and men and asiiras and . applauded the speeoh of 

the Blessed One.^ 

T: 'Tlie Blessed One having spoken these words, Manjusri, the 
true lieir-appareiit, and tliose bodhisattvas, and Vajrapani, the Guliyakadhi 
pati, and those complete assemblies, and the world together with its 
devas, men, asuras and gandharvas, rejoiced and praised the speech of the 
Blessed One.' Here again T makes reference to Vajrapani and I suspect 
that both the reference here, and the one in [22] are connected somehow 
to the corresponding passages in StP. These passages in StP - with the 
exception of the first title in [22] - are almost exactly the same as 
those in the Tibetan translation of Bhg. In StP reference to Vajrapani 
in one ;f the alternative titles is not totally inexplicable since hfe, 
at least, does appear elsewhere in the text, although not in any major 
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[24] 

Tlie Mahayana Sutra named Arya-bhaisajyaguru is completed].^ 

■^^T: 'The Sutra of the Great Vehicle named 'The Noble Extent 
of the Excellence of the Former Vows of the Blessed One Bhaisajyaguru- 
vaiduryaprabha' is completed. 

X alone of the five manuscripts preserves a title. 



